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‘ Where. there is sincerity. of heart and selflessness in 


purpose and an opening to, the help - -from above. difficulties . 


can be. overcome, overcome or turned in 
course of time. = 5 7O 
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No human will “can. finally prevail? against: the Divine’s 3; 


Will. ‘Let us put ourselves deliberately and exclusively’ on the 


side of the Divine, and the Victory is ultimately certain. 
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ADNENT | 


The Divine gives. itself to those who give themselves 
without reserve and in all their’ parts to- the Divine. 
‘For’ them. the.calm, the light, the power, the bliss, 
the freedom,. the wideness, the heights of ‘knowledge, 
the seas of Ananda. - ~ = = Sri Aurobindo. 


EDITORIALS 
MEDITATION AND WAKEFULNESS 


T° have good meditation or contact with the inner world, if. you are 
| obliged to go into Samadhi, then your normal .consciousness will 
remain always the same without changing. In other words,. people who 
have a higher consciouness only in deep meditation, once, they..come out- 
of it, are not worth more. than what they were. before. All: their. defects 
` are there which they get back as soon as they get back their previous con- 
sciousness.!.Such people never progress; for they never establish a con- 
-nection -between their deeper consciousness, the truth of their being, and 
.their. external being. They take off their. external being like a robe and 
put it aside in a corner telling it ee que my dear friend, you bother 


3 1 Şri Ramakrishna a to tell a story | in this connection. When asked, about the 

:“ purificatory virtue ‘of a dip i in the Holy Ganges he answered that the sins leave’ you as soon 

-as you are about:to enter- ‘the waters, but they keep ‘waiting on the: shore, and. en you 
„are out ra pounce upon Joy and settle in you as merrily as before. ; 


g A A cw ai, = THE pepveENe 
> Ed 


me”—and they enter into contemplation, meditation, their deep experience 
or realisation; and when they return they put on their robe again which 
hás not changed in the meanwhile,’ even might have become more dirty 
than ever. So they remain where they. are-Or ‘become worse, in their outward 
nature, in, spite of their meditation: If you want to change your external | 
being, you must remain conscious of it and while being conscious have 
_other experiences: you must not lose contact with it if you wish to derive 
_ full benefit out of your experiences. ! 

There are many such people who meditate for long hours, some almost . 
all the time; but if-by chance -they are’ disturbed..in:their meditation by 
someone calling them: Or ‘making oise, they. fly. into a rage, shout and abuse 
the whole world; they" beconie’ more ‘tasty: than they would have been had 
they remained ordinary men without trying: meditation. The reason is, 
as I say, that they neglect to associate their outer, life with their deeper-con- 
sciousness: they cut themselves into two, there i$, one: bit that is within 


making’ progress and another bit outside that goes from bad | to worse, for 
it is left wey: uneared for. 


~~ + 


. ARE NOT THE ASCETIC MEANS HELPFUL AT TIMES? 

I do not think. You cure nothing Sn that way. You give yourself the 
illusion that you ‘are’ progressing, but you are really freed: of nothing. The 
proof is that as soon as you stop the aa the old things come ; back : 
violently. with a.vengeance. 

- But naturally all'-depends upon - ae meaning you attach to the word. 
Ifi it means not yielding te your desires, then it is not asceticism, it is common 

' sensey- it is good sense: By asceticism ‘people usually understand fasting, 
- bearing ‘biting: cold or burning: heat, ‘lying on a bed of sharp nails, that is 
to say, torturing thé. body:in some way or- other. That gives you only self- 
“importance: or spiritual egoism, nothing more. You.acquire no true control 
or mastery in this way. People do‘it. becausé it is so simple and easy, because 
.it:satisfies-your vanity. You-make a show of your ascetic virtues aig under 
‘the guise ‘hide many other things. . : : 

It is much more difficult, however, to master one’s apie quietly, 
“deliberately, prevent ‘them ‘from ‘bursting out instead of mortifying the 
body ‘with: ascetic feats. It is much. more’ difficult ‘not ‘to be attached to 
things that one cates than. to possess nothing. Yet it is a simple truth 
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EDITORIALS . 
that has: been recognised through ages. To be’ without. possessions. or to 
réduce one’s possessions to a minimum is easy: difficult it is not to be at- 


tached to whatever you happen to. ‘possess. It means a higher degree of 


moral value. Try to do this simply and you will know What it costs: when 
a thing i comes to you, accept it and use it and if it goes away, for some reason. _ 
or other, let it go, without regret, without trying to hold it back; not to 
refuse it when it comes, not to regret when it leaves—naturally, I speak 
of material objects, things required for use in life. 4 

Physical asceticism does not cure. For the defects are within. You are 
afraid of contacts from outside and you go to caves,and jungles and hilltops, 
to live all by yourself. But you need no borrowing from others; you carry 
a sufficient load yourself. In fact if they. were not in you, you would not 
have even detected them in others. You catch the infection from out- 
side, simply because you carry the germs inside. Great waves of, passion, 
one can say with much truth, roll through men, they are not. generated 
in them. But if there is anyone perfectly pure, with no possibility of any 
passion in him, then such waves may be passing across for centuries together, 
he will-not be affected or touched by them. He may see them, look at them 
as they pass, like a storm across the sky, but he will not feel. 

When there is an answering vibration in us to the vibration outside, 
it means that the vibration is already there within, otherwise no outside 
vibration. can enter or make an impression. The explanation. of a panic—-a 
general fear entering into each and every one of 4 crowd—lies: there. A 
panic, however, can be stopped, if there were one or two who.can resist, who 
are not touched, who are outside the vibrations. Such individuals can save 
the situation and prevent the stampede. The thing has happened often. A 
movement, a vibration, a force is contagious, because the ground o contagion 
is already there. l - = 


Why - Ces not the - effort towards progress come ` alway ays spontaneously, 
especially for us who -are here in the ghia : 


-a 


It is because the physical nature in man is acualle tamasic. Effort i is 
natural to the vital. But the vital generally makes the effort for its own satis- 
faction. I dọ not think that the physical nature left to itself moves, sponta- 
neously in the direction of effort;. it needs some activity but of a subdued - 

Here the thing is somewhat different. The principle of:education_or,train- 
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THE ADVENT 


ing followed herè is that of liberty. Life is organised on the basis of maximum 
freedom; in other’ words, rules and regulations, -injunctions and prohibi- 
tions are reduced to'a minimum, If you compare our way with that followed 
by ‘parents: in the world with their constant admonitions: don’t do this, that 


-is forbidden, must.do-this but ‘not that etz. etc., you will find the difference. 


At the school and the college, everywhere, there are rules infinitzly more 
strict than are found here. So, becaus? no absolute conditions are ‘put 
upon you for your progress, you do it when it pleases you and you don’t ` 


‘do when it does not please you; you take things quite easily. 


-~ Of course‘there are some who do make the effort spontaneously. And- that 


- from thé spiritual point of view has an: infinitely greater value. You make 
' the progress, because you feel within ycu the need to_do so, because it is 


an impulse that wells up from your depths, not because you are driven by a 


‘compelling force outside. What you do spontaneously and sincerely of your 
` @wn accord is something part and grain of yourself. You do a thing not 


because if you do it you will be rewarded and if you do not do you will be 


' punished. It might happen however sometimes that something zomes to 


you or into you and gives you the impression that your effort is appreciated, 
but the effort is not due to that. Indeed, things are arranged in such a way 
here that the satisfaction of having done and done well is the best reward 
one has ‘and one punishes oneself thoroughly by doing badly or not doing; 
no other punishment can be more real or more concrete. All this is immense- 
ly significant and valuable from the standpoint of spiritual growth, much : 


more than R produced by external OARS and pressure. 


i l What is exactly a spiritual seine . 


It is something which puts you in contact with a consciousness higher 
than that you have ordinarily. You live in a certain state and you do not even 
know what it is like. That is the ordinary consciousness. Suddenly you 
become conscious within you of something very different and muck superior 
—that is a spiritual experience, whateve> it may be. You may formulate it 
in a mental idea or you might not, you may explain it or you may not, it 


-may last or it may not, it may be quite momentary. But if theze is this 


- difference in the essential quality of the conscicusness, signifying ssmething 


a coming from: above, from a greater height, something pure and true, purer | 


and truer than anything you normally experience, that I call spiritual expe 


rience, although there are a thousand things that belong to that category. 
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EDITORIALS 


LOVE DIVINE 


“The intensity of Divine Love does not produce any perturbation in any 
part of the being” (The Elements of Yoga). Why should it? If there is a per- 
turbation, it'is more likely that a diffefent kind of love was in question. 
If it is Divine Love, there can be no perturbation; for each one receives it 
according to his capacity. i ~ i 

Divine Love is there in its full i intensity, as a tremendous TA But most 
people, 99 out of 100, feel nothing at all. What they feel is exactly in pro- 
portion to what they are, what they can receive and hold. Indeed, you are 
always bathed in an atmosphere vibrant with divine love. Sometimes, on 
rare occasions, for a few seconds perhaps, there is all on a-sudden just the 
impression of something, and you say: “there, the divine love came to me!” 
Weil, it is a way of saying: the true fact being that for some reason or other 
you happened .to be just a little open and you had the perception of the thing 
that is always with you. The Love is there, the divine consciousness, too, 
is there in the same way. They are one, after all. They are there all the while; 
only you do not feel it or do so only spasmodically. Once in a way you find 
yourself, without any rhyme or reason as it were, in that happy state and 
you declare that the divine love has at last turned towards you! But, as I 
say, the matter is not like that. There came about an opening in you, perhaps 
‘no more than a pinpoint, and that was sufficient for the thing to rush in; 
for the atmosphere is surcharged with it and wherever there is a possibility 
of its being received, it is received. The same is true of all things divine. 
They are there: you do not receive or perceive them, because you are closed, 
shut off, blocked up. You are occupied, most of the time with other things. 
You are full of yourself, packed with it, and there is no room for anything 
else. You are not merely passively filled with yourself, but very actively, 
you are furiously busy with yourself. How can you notice then the mar- 
vellous things that are about you, around you? You get a glimpse unawares, 
. perhaps when you are asleep; but it fades away soon. Man’s ego is a formi- 
. dable thing; the whole universe, to him, is a mere function of the ego. You 
_ are the centre and the entire creation revolves around you. Such is your vision 
of the universe. You do not see it as it is; you see only yourself when you 
look at it. 

To begin, then, you must be able to come out of your ego. You will have 
to enter, as the first step, into something like a state of inexistence. There- 
after only you will Pogu to see things as they. are, that is to say, from a Pome 
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THE ADVENT =: | 
If you want to see things as they truly are, you must become absolutely 
like a mirror—silent, peaceful, immobile, impartial, with no preference, in a 
state of total receptivity. You will begin to see many things that did not - 


-seem to be there, before, but only now becoming active.-Well, vou may 


very well have gone inside one of these things instead of being shut up into 
a minute spot in the infinite universe, which you call yourself. There are 
many ways by which you can come out o7 yourself. Anyhow that is the one 
thing to be done, if you wish to see the world as it is, not as it seems, to be a 
function of yourself. 9. 

Now to come out of the ego, you must have einai first of all, the 
will to do so. The surest way to do it is to give yourself to the Drvine, not 
to pull the Divine towards you but to ebandon yourself to Him. That is 


how. you start forgetting-yourself. Usually when people think of the Divine, 


the immediate impulse in them is ‘to pul Him. (or whatever they’ represent 
him to be) towards themselves, within themselves. The result generally i is 


that they receive nothing; and they complain: “Oh, I called and called, I 


prayed and prayed, but there was no arswer, I received nothing, nothing 
came”. But before complaining, ask yourself if you had offered yourself. 
You would find that instead of offering yoursel? you had:pulled. Instead of 


being generous, open-handed and open-hearted, you were a miser, a beggar. 


When ‘you pull you remain wholly with:n yourself, shut up, sealed within 
your ego. You raise a wall of separation between you and the thing that is- ` 
around you and wants to come in, whick is thus not admitted, almost deli- 
berately refused entrance. You enclose yourself within a prison and grumble 
that you have nothing, feel nothing. At least if you had opened a window 


you would have had something of the light and air about you. 


Io 


FROM A VEDIC HYMN» k 


I. or INDRA, drink according to the law òf truth the Soma wine; 
let the nectar sweetnesses enter into thee, rapturous, that 
have there their home. 


2.0 Maruts, drink according to the truth, purify the Yajna by the pro- 
cess of purification for ye are steadfast and very bold. 


“ 


3. About the Yajna utter for us thy, cry, active and exhilarated drink 
thou by the truth for thou art the disposer of. delight. 


4. O Agni, bring hither the gods, make them to sit in the three wombs, ° 
surround all and drink by the truth. 


= 5, O Indra, drink thou thé Soma of the soul’s bliss ATA to the truths 
of things, for it is thy friendship that never sinks. 


6. Do you, O Mitra and Varuna, whose Aineon it is to uphold Daksha 
„enjoy the Yajna by the truth. . ~ 


7: The lord. of substance laden-handed in the sacrifice re the 
god in the Yajnas. : 


8. May the lord of substance e to us the riches of which ’tis told; for 
these we pray the gods.+ 


9. The. lord of substance would drink, make the offering and stand for- 
ward ye subject to the laws of truth by the process of,.. 


Š T 7 _ _ SRt AUROBINDO . 


_* Rig Veda I. 15. Riks 1-9 
‘Rishi: Kanva Medhatithi 
1 or, desire in the gods. 
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GNOSIS AND ANANDA* 


t 


HE ascent to the grosis, the possession of something of the gnostic 
consciousness, must elevate the scul of man and sublimate his life 
in the world into a glory of light and power and bliss and infinity that can 
seem in comparison with the lame action and limited realisations of our 
‘present mental. and physical existence the very status and dynamis of a _ 
perfection final and absolute. And it is a true’ perfection, such as nothing 
before it has yet been in the ascension of the spirit. For even the highest 
spiritual realisation on the plane of mentelity has in it something tcp-heavy, 
one-sided and exclusive; even the widest mental spirituality is not wide 
enough and it is marred too by its imperfect power of self-expression in 
life. And yet in comparison with what is beyond it, this too, this first gnostic 
splendour is only a bright passage to a more. perfect perfection. It is the 
secure and shining step from which we can happily mount. still upwards 
into the absolute infinities which are the origin and the goal of the incarnat- 
ing spirit. In this farther ascension the gnosis does ‘not disappear, but 
reaches rather its own supreme Light out of which it has descended to 
' mediate between mind and the supreme Infinite. 

The Upanishad tells us that after the knowledge-self above the mental 
is possessed and all the lower selves have been drawn up into it, there is 
„another and the last step of all still-left to us—though one might ask, 1s it. 
eternally the last or only the last practically conceivable or at all necessary 
for us now?—to take up our gnostic existence into the Bliss-Self and there 
complete the spiritual self-discovery cf the divine Infinite. Ananda, a 
supreme Bliss eternal; far other and higher in its character than the highest 
human joy or pleasure is the essential and original nature of the spirit. 
In Ananda our spirit will find its true self, in Ananda its essential con- 
sciousness, in Ananda the absolute power of its existence, The embodied ` 
souls entry into this highest absolute, unlimited, unconditional bliss of 
the spirit is the infinite liberation and the infinite perfection. It is true 
that something of this bliss can be enjoyed by reflection, by a qualified 


* The Synthesis of Yoga, Chapter XXXVI Revised by Sri Aurobindo 
\ 
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‘descent even on the lower planes where the Purusha plays with his modi-. 
fied and: qualified Nature. There can be the experience of a spiritual and 
boundless Ananda on the plane of matter, on the plane of life, on the plane 
of mind as well as on the gnostic truth-plane of knowledge and above it. 
And the Yogin who enters into these lesser realisations, may find them | 
so complete and compelling that he will imagine there is nothing greater, 
nothing’ beyond it. For each of the divine principles contains in itself the 
whole potentiality of all the other six notes of our being; each plane of 
Nature can have its own perfection of these notes under its own conditions. 
But the integral perfection can ‘come only by a mounting ascent of the 
lowest into the highest and an incessant descent of the highest into the 
lowest till all becomes one at once solid block and plastic sea-stuff of the 
Truth infinite and eternal.. , | } 

The very physical consciousness in man, the annamaya purusa, can J 
without this supreme ascent. and integral descent yet reflect and enter 
into the. self of Sachchidananda: It can do it either by a reflection of the 
Soul in physical Nature, its bliss, power and infinity secret but still present 
here, or by losing its separate sense of substance and existence in the Self 
within ‘or without it. The result is a glorified sleep of the physical mind 
in which the physical being forgets itself in a kind of conscious Nirvana or 
else moves about like a thing inert in the hands of Nature, jadavat, like a 
leaf in the wind, or otherwise a state of pure happy and free irresponsi- 
bility of action, balavat, a divine childhood. But this comes without the 
higher glories of knowledge and delight which belong to the same status 
upon a more exalted level. It is an inert realisation of Sachchidananda in 
which there is neither any mastery of the Prakriti by the Purusha nor any 
sublimation of Nature into her own supreme power, the infinite glories 
of the Para: Shakti. Yet are these two, this mastery and this sublimation, 
the two gates of perfection, the splendid doors into the supreme Eternal. 

The life soul and life consciousness in man, pranamaya purusa, ‘can 
in the same way directly reflect and enter into the ‘self of Sachchidananda 
by a large and splendid and blissful reflection of the Soul in universal Life 
or by losing its. separate sense of life and existence in the vast Self within or 
without it; The result is either a profound state of sheer self-oblivion or 
else an action driven irresponsibly by the life nature, an exalted enthusiasm 
‘of self-abandonment to: the great world-energy in its vitalistic dance. The 
outer being lives in a God-possessed frenzy careless of itself and the world, 
unmattavat, or with an entire disregard whether of the conventions and 
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“THE ADVENT- : 
pfoprieties of fitting human action or of the harmony and rhythms of a 
greater Truth. It acts as the unbound vital being, pifacavat, the divine 
maniac or else the divine demoniac, Here too there is no mastery or supreme 
sublimation of nature: There is only a joyful static possession by the Self 
within us and an unregulated dynamic possession by the payar and the 
vital Nature without us. 

“The mind-soul and mind ‘consciousness in man, manomaya purusa, can 
in the same direct way reflect and enter into Sachchidananda by a reflection 
of the Soul as it mirrors itself in the nature of pure universal mind luminous, 
unwalled, happy, plastic, illimitable, or by absorption in the vast free un- 
conditioned uncentred Self within. it and-without it. The result is either an. 
immobile cessation of all mind and action or a desire-free unbound action 
_ watched by the unparticipating inner Witness. The mental being becomes 
the eremite soul alone in the world and careless of all human tiés or the 
secret soul that lives in a rapturous God-nearness or felicitous identity and 
in joyful relations of pure love and ecstasy towards all creatures. The mental 
being may even realise the Self in all three planes together. Then he is all 
these- things alternately, successively or at once. Or he may transform 
the.lower forms into manifestations of the higher state; he may draw upward 
the childlikeness or the inert irresponsibility of the free physical mind. 
or the free vital mind’s diyine madness and carelessness of all rules, pro- 
prieties, harmonies and colour or disguise with them the ecstasy of the saint 
or the solitary liberty of the wandering eremite. Here again there is no 
mastery, no sublimation of the Nature by the soul in the world, but a double 
possession, by the freedom and delight of the mental spiritual infinite within 
and without by the happy, natural and unregulated play of the mind-Nattire. 
But since the mental being is capable of receiving the gnosis in a way in, 
which the life soul and physical soul cannot receive it, since he can accept it 
with knowledge though only the limited knowledge of a mental response, 
he may to a certain extent govern by its light his outer action or, if not 
that, at least bathe and purify in it his will and his thinkings. But Mind can 
arrive only at a compromise between the infinite within and the finite nature 
without; it cannot pour the infinity of the inner being’s knowledge and 
power and bliss with any sense of fullness into its external action which 
remains always inadequate. Still it is content and free because it is the Lord 
within who takes up the responsibility of the action adequate or ina ania 
assumes its guidance and fixes its consequence. 

But the gnostic soul, the vijfdnamaya purusa, is the first to > participate 
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; . GNOSIS AND ANANDA 
not only in the freedom, but in the power and sovereignty. of the Eternal. 
For it receives the fullness, it has the sense of plenitude of the. Godhead in 
its action; it shares the free, splendid and royal march of the Infinite, is a 
- vessel of the original knowledge, the immaculate power, the inviolable bliss, 
transmutes all life into the eternal Light and the eternal Fire and the eternal 
_ Wine of the nectar. It possesses the finite of the Self and it possesses the 
infinite of Nature. It.does not so much lose as find its nature self in the 
self of the Infinite. On the other planes to which the mental being has 
easier access, man finds God in himself and himself in God; he becomes 
‘divine in essence rather than in person or nature. In the gnosis, even the 
mentalised gnosis, the Divine Eternal ‘possesses, changes and stamps the 
human symbol, envelops and partly finds himself in the person ‘and nature. 
The mental being at most receives or reflects that which is true, divine and 
eternal; the gnostic soul reaches a true identity, possesses’ the spirit and 
powers of the truth-Nature. In the gnosis the dualism of the Purusha and . 
Prakriti, Soul and Nature, two separate powers complementary to each other, 
-the great truth of the Sankhyas founded on the practical truth of our present 
natural existence disappears in this biune entity, the dynamic mystery of 
the occult Supreme. The Truth-being, is the Hara-Gauri! of the Indian 
iconological symbol; it is the double Power masculine-feminine born from 
and supported by the supreme Shakti of the Supreme. 
Therefore the truth-soul does not arrive -at self-oblivion in the Infinite; 
- iticomes to an eternal self-possession in the Infinite. Its action is not irre- 
gular; it-is a perfect control in an infinite freedom. In the lower planes 
the soul is naturally subject to Nature and the regulating principle is found 
in the lower nature; all regulation there depends.on the acceptance of a 
strict subjection.to the law of the finite. If the soul on these planes withdraws 
from that law into the liberty. of the infinite, it loses its natural centre and 
becomes centreless in a cosmic infinitude, it forfeits the living harmonic 
principle by which its external being was till then regulated and it finds no 
other. The personal nature dr what is left of it merely continues mecha- 
nically for a while its past movements, or it dances in the gusts and falls 
of the universal energy that acts on the individual system rather than in 
that system, or it strays in the wild steps of an irresponsible ecstasy, or it 
_ remains inert and abandoned by the breath of the Spirit that was within ‘it. 
If on the other hand the soul r moves in its impulse of freedom towards the 


1 The biune body of the Lord and his s Spouse, Ishwara and Shakti, the right half male, 
the left half female. F . 
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discovery. of another and divine centre of control through which the Infinite 
can consciously govern its own action in the individual, it is moving towards 
the gnosis where that centre preexists, the centre of an eternal harmony and - 
order., It is when he ascends above mind and life to the’ gnosis that the ` 
Purusha becomes the master of his own nature because subject only -to 
supreme Nature. For there force or will is the exact counterpart, the perfect . 
dynamis of the divine knowledge. And that knowledge is not merely the. 
eye of the Witness, it is the immanent and compelling gaze of the Ishwara. 
Its luminous governing power, a power not to be hedged in or denied, 
imposes its self-expressive force on all the action and makes true and radiant 
and authentic and inevitable every movement and impulse. 

The gnosis does. not reject the realisations of the lower planes; for it 
is not an annihilation or extinction, not a Nirvana but a sublime fulfilment 
of our manifested Nature. It possesses the first realisations under its-own 
conditions after it has transformed them and made them elements of. a 
divine order. The’ gnostic soul is the child, but the king-child;} here is 
the royal and eternal childhood whose toys are the worlds. and all universal 
‘Nature is the miraculous garden of the play that tires never. The -gnosis 
takes up the condition of divine inertia; but this is no longer the inertia 
of the subject soul driven by Nature like a fallen leaf in the breath of the 
Lord. It is the happy passivity bearing an unimaginable intensity of action 
and Ananda of the Nature-Soul at once driven by the bliss of the mastering 
Purusha and aware of herself as the supreme Shakti. above and around © 
him and mastering and carrying him blissfully on her bosom for ever, 
This biune being of Purusha-Prakriti is as if a flaming Sun and body 
‘of divine Light self-carried in its orbit by its own inner consciousness and - 
power at one with the universal, at one with a supreme . Transcendence, . 
Its madness is a wise madness of Ananda, the incalculable ecstasy of a 
supreme consciousness and power vibrating with an infinite sense of freedom 
and intensity in its divine life-movements. Its action is supra-rational and 
therefore to the rational mind which has not the key it seems a colossal 
madness.’ And yet this that seems madness is a wisdom in action that only 
baffles the mind by the liberty and richness of its contents and the infinite 
complexity in fundamental simplicity of its motions, it is the very method 
of the Lord of the worlds, a thing no intellectual interpretation can fathom, 


_ —a dance this also, a whirl of. mighty energies, but the Master of the dance 
holds the hands of His energies and keeps them to the rhythmic Oe 


1 So Heraclitus, “The kingdom is of the child.” 
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the self-traced harmonic circles of his Rasa-lila. The gnostic soul is nòt 
bound any more than the. divine demoniac by the petty conventions and 
proprieties of the normal human life or the narrow rules through which 
it makes some shift to accommodate itself with the. perplexing dualities 
of the lower nature and trjes to guide its steps among the seeming contra- 
dictions of the world, to avoid its numberless stumbling blocks and to 
foot with gingerly care around its dangers and: pitfalls. The gnostic supra- 
mental life is abnormal to us because it is free to all the hardihoods and 
audacious delights of a soul dealing fearlessly and even violently with Nature, 
but yet it is the very normality of the infinite and all governed by the law 
of the Truth in its exact unerring process. It obeys the law of a self-possessed 
Knowledge, Love, Delight in an innumerable Oneness. It seems abnormal 
only because its rhythm is not measurable by the faltering beats of the 
mind, but yet it steps in a wonderful and transcendent measure: 

And what then is the necessity of a still higher step and what difference 
is there between the soul in gnosis and the soul in the Bliss?’ There is no 
essential difference, but yet a difference, because there is a transfer to another 
consciousness and a certain reversal in position,—for each step of the ascent 
from Matter to the highest Existence there is a reversal of consciousness. 
The soul no longer looks up to something beyond it, but is in it and from 
it' looks down on all that it was before. On all planes indeed the Ananda 
can be discovered because everywhere it exists and is the same. Even 
there is a repetition of the Ananda plane on each lower world of conscious- 
ness. But in the lower planes not only is it reached by a sort of dissolution 
into-it-of the pure mind or the life-sense or the physical awareness; but 
it is, as it were, itself diluted by the dissolved form of mind, life or matter 
held in the dilution, and turned into a poor thinness wonderful to the lower 
consciousness but not comparable to its true intensities. The gnosis has 
on the contrary a dense light of essential consciousness! in which the intense 
fullness of the Ananda can be..And when the form of gnosis is dissolved 
into the Ananda, it is not annulled altogether, but undergoes a natural 
change by which the soul is carried up into its last and absolute freedom; 
for it casts itself into the absolute existence of the spirit and is enlarged 
into its own entirely self-existent bliss infinitudes. The gnosis has the 
infinite and absolute as the conscious source, accompaniment, condition, 
standard, field and atmosphere of all its activities, it possesses it as its 
base, fount, constituent material, indwelling and inspiring Presence; but 
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“in its action it seems to stand out from it as its operation, as the rhythmical. 
. working of its activities, as a divine Mayat or Wisdom-Formation of the > 
“Eternal. Gnosis is the divine Knowle dge-Will’ of. the divine Conscious- 
‘ness-Force; it is harmonic consciousness and action of Prakriti-Purusha— 
full of the delight of the divine existence. In the Ananda the knowledge | 
goes back’ from’ these willed ‘harmonies into pure self-conscictisness, the _ 
will dissolves into pure transcendent “orce and both are taken up into the 
-pure delight of the Infinite. The basis .of the ene existence, is the 
self-stuff and self-form of the Ananda. _ 
This ‘in the ascension takes place- because there is here completed the 

transition to the absolute unity of which the gnosis is the decisive step 
“put not the final resting-place. In the gnosis the soul is aware of its infinity 
cand. lives in it, yet it lives also in a working centre for the ind:vidual play 
of the Infinite: It realises its identity with all existences, but it keeps a 
‘distinction without difference by which it can have also the contact with 
‘them-in a-certain diverseness. This is that distinction for the joy of contact - 
“which in the mind becomes not only difference, but in its self-experience 
-division from our other selves, in its spiritual being a sense of loss of self 
‘one with us in others and a reaching after the felicity it has forfeited, in - ~ 
‘life a compromise between egoistic se.f-absorption and a blind seeking out. 
for the lost oneness. In its infiriite consciousness, the gnostic soul creates 
‘a sort of voluntary limitation for its own wisdom-purposes; it has even 
its particular luminous aura of being in which it moves, although beyond 
that it-enters into all things and identifies itself with all being and all exis- 
‘tences. In the Ananda all is reversed, the centre disappears. In the.bliss 
-nature there is no centre, nor any voluntary or imposed circumference: 
but ‘all is, all are one equal being, one identical spirit. ‘The bliss soul finds 
and feels itself everywhere; it has no mansion, is aniketa, or has the all for 
its mansion, or, if it likes, it has ail things for its many mansions open to 
each other for ever. All other selves are entirely its own selves, in action 
as well as in essence. The joy of contact:in diverse oneness becomes al- 
together the joy of absolute identity in innumerable oneness. Existence is - 
no longer formulated in the terms of the Knowledge, because the known: 
and knowledge and the knower are wholly one self here. and, since all pos- 
sesses all in an intimate identity beyond the closest closeness, there is no 

need oi wnat 9 we call ‘knowledge. All ne Consciousness is of the~bliss of 
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1 Not in ie sense of F ilusion, but in the original Vedic dnan of the .word Maya. 
Al in the gnostic existence 1s real, spiritually concrete, eternally verifiable. «. - . 
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the Infinite, all power is power of the bliss, of the Infinite, all forms and 
activities are forms and activities of the bliss of the Infinite. ‘In this absoluté 
truth of its being the eternal soul of Ananda lives, here deformed by contrary 
phenomena, there brought back and transfigured into their reality. 

The soul lives: it is not abolished, it is not lost in a featureless Indefinite, 
For on every plane of our existence the same principle holds; the soul 
may fall asleep in a trance of self-absorption, dwell in an ineffable intensity 
of God-possession, live in the highest glory of its own plane,—the Ananda- 
loka, Brahmaloka, Vaikuntha,- Goloka’ of various Indian systems,——even 
` turn upon the lower worlds to fill them with its own light and power and 
beatitude. In the eternal worlds and more and more in all worlds above. 
Mind these states exist in each other. For they are not separate; they are 
coexistent, even coincident powers of the consciousness of the Absolute. 
The Divine on the. Ananda plane is not incapable of a world-play or self- 
debarred’ from any expression of its glories. On the contrary, as the 
Upanishad insists, the Ananda is the true creative principle. For all ‘takes 
birth from this. divine Bliss;} all is preexistent. in it as an absolute truth of 
existence which the Vijnana brings out and subjects to voluntary limitation - 
by the Idea and the law of the Idea. In the Anaida all law ceases and there 
-= is an absolute freedom without binding’ term or limit. It is superior to all 
principles and in‘ one and-the same motion the- enjoyer of all principles; 
it is free from all gunas and:the enjoyer of its own infinite gunas; it is above 
all forms and the builder and enjoyer of all its self-forms and figures. This 
unimaginable completeness 1s what the spirit is, the spirit transcendent and 
universal, and to.be one in bliss with the ‘transcendent and universal 
spirit is for the soul too tO be that and nothing less, Necessarily, 
since there is on.this plane the absolute and ‘the play of absolutes, it is 
ineffable by any of the conceptions of our mind or by signs of the phenomenal 
or ideal realities of which mind-conceptions are the figures” in our intelli- 
. gence. These realities are themselves indeed only relative symbols of those 
ineffable absolutes. The symbol, the expressive reality, may give an idea, 
a perception, sense, vision, contact even of the thing itself to us, but-at 
last we get beyond it to thè thing it symbolises, transcend: idea, vision, 
contact, pierce through the ideal and. pass to the:real realities, the identical, 
the ‘supreme, the timeless and eternal, the infinitely infinite: 

Our first Tabsorping impulse van we become inwardly aware > OF eee 


74 Therefore the world of the. Ananda is called’ the ARETE in the. double- -sense -of birth’ 
and delight. : 
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entirely beyond what we now are and know and are powerfully at-racted to 

it, is to get away from the present actuality and dwell in that higker reality 

altogether.. The extreme form of this attraction when we are drawn to 

the supreme Existence and the infinite Ananda is the condemnation of the 

lower and ‘the finite as an illusion and an aspiration to Nirvana in the beyond, 

—the passion for dissolution, immersion, extinction in the spirit. But the 
real dissolution, the true nirođņa is the release of all that is bindiagly cha- 

racteristic of the lower into the larger being of the Higher, the conscious 

possession of the living symbol, by the living Real. We discover in the end 
that not only is that higher Reality the cause of all the rest, not only it 
embraces and exists in all the rest, but as more and more we possess it, 
all the rest is transformed in our soul-experience into a superior value and 
‘becomes the means of a richer expression of the Real, a more many-sided 
communion with the Infinite, a larger ascent to the Supreme. Finally, we 
get close to the absolute and its supreme values which are the absolutes of 
all things. We lose the passion for release, mumuksutva, which till then 
‘actuated us, because we are now intimately near to that which is ever free, 
that which is neither attracted into attachment by what binds us now nor 
afraid of what to us seems to be bondage. It is only by the loss of the bound 
soul’s exclusive passion for its freedom that there can come an absolute libe- 
ration of our nature. The Divine attracts the souls of men to him by various 
lures; all of them are born of its own relative and imperfect conceptions 
of bliss; all are its ways’ of seeking for the Ananda, but, if clung to till the 
end, miss the inexpressible truth of those surpassing felicities. First in’ 
order comes the -lure of an earthly reward, a prize of material, intellectual, 

ethical or other joy in the terresttial mind and body. A second, remoter 
greater version of the same fruitful error is the hope of a heavenly bliss, 
far exceeding these earthly rewards; the conception of heaven rise3 in alti- 
tude and purity till it reaches the pure idea of the eternal presence of God 
or an unending union with the Eternal. And last we get the subtlest of all 
lures, an escape from these worldly or heavenly joys and from all pains 
and sorrows, effort and trouble and from all phenomenal things, a Nirvana, 

a self-dissolution in the Absolute, an Ananda of cessation and ineffable 
peace. In the end all these toys of the mind have to be transcended. The 
fear of birth and the desire of escape from birth must entirely fall avay from 
us. For, to repeat the ancient language, the soul that has realised oneness 
has no sorrow or shrinking; the spirit that has entered into the bliss of the 
spirit has nought to fear from anyone or anything whatsoever. Fear, desire 
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and sorrow. are diseases of the mind; born of its sense of division and limita- 
tion, they cease with the falsehood that begot them. The Ananda is free 
from these maladies; it is- not-the monopoly of the ascetic, it is not born 
from the disgust of existence. 

The*bliss soul is not bound to birth or to non-birth; it is not driven by 
desire of the Knowledge or harassed by fear of the Ignorance. The supreme 
bliss Soul has already the knowledge and transcends all need of knowledge. 
Not limited in consciousness by the form and the act, it can play with the 
manifestation without being imbued with the Ignorance. Already it is 
taking its part above in the mystery of an eternal manifestation and here, 
when the time comes, will descend into birth. without being the, slave of 
Ignorance chained to the revolutions of the wheel of Nature. For it knows 
that the purpose and law of the birth-series is for the soul in the body to rise 
from plane to plane and substitute always the rule of the higher for the rule 
of the lower play even down to the material field. The bliss-soul neither 
disdains to help that ascent from above nor fears to descend down the 
stairs of God into the material birth and there contribute the power of its 
own bliss nature to the upward pull of the divine forces. The time for 
that marvellous hour of the evolving Time-Spirit 1s not yet come. Man, 
generally, cannot yet ascend to the bliss nature; he has first to secure himself 
ọn the higher mental altitudes, to ascend from them to the gnosis, still less 
| can he bring down all the Bliss-Power into this terrestrial Nature; he must 
first cease to be mental man and become’superhuman. All he can do now is to 
-= receive something of its power into his soul in greater or less degree, by a 
diminishing transmission through an inferior consciousness; but even that 
gives him the sense of an ecstasy and an unsurpassable beatitude. 

And what.will be the bliss nature when it manifests in a new supramental 
race? The fully evolved soul will be one with all beings in the status and - 
dynamic effects of experience of a bliss-consciousness intense and illimitable. 
And since love is the effective power and soul-symbol of bliss-oneness he 
will approach and enter into this oneness by the gate of universal love, the 
sublimation of human love at first, a divine love afterwards, at its summits — 
a thing of beauty, sweetness and splendour now to us inconceivable. He 
will be one in bliss-consciousness with all the world-play and its powers 
and happenings and there will be banished for ever the sorrow and fear, the 
hunger and pain of our poor and darkened mental and vital and physical 
existence. To get that power of the bliss-freedom in which all the con- 
flicting principles of our being shall be unified in their absolute values, 
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All evil shall perforce dee itself i into aay the universal beauty of the All- 
| beautiful will take possession of its fallen kingdoms; every; ‘darkness will be 
converted into'a pregnant glory of light and the discords’ which the mind 
creates between Truth and Good’and Beauty, Power and Love and Know- - 
ledge’ will disappéar on the eternal summits in the infinite extensions where: - 
they are always’ one. “ - = 
_ . The Purusha in mind, life and a i$ ‘divided from. Nature and in confiict 
' ‘with her. He labours to control and coerce what he can embody of her by ; 
his masculine force and i is yet subject to her afflicting dualities and in fact , 
her plaything from top to bottom, beginning to end. In ithe gnosis he is 
biune with her, finds as master of his own nature their- reconciliation and 
harmony by their. essential onéness even while he accepts an. infinite blissful 
subjection, the condition of his mastery and his liberties, to the Suprerhe i in. 
his sovereign divine Nature. In the tops of the gnosis and i in the Ananda he 
is one with the Prakriti and no longer solely biune with her. There. is no 
longer the baffling play of Nature with-the soul i in the Ignorance; all is ‘the 
conscious play of the soul with itself and all its selves and the Supreme and 
the divine Shakti i in its own and the infinite bliss nature: This is the sup- + 
reme mystery, the highest secret, simple to our experience, however diffi- 
cult and complex to our mental conceptions and the effort of our limited 

intelligence to understand what is beyond it. In the free infinity of the self- ~ 
| delight of Sachchidananda there.is a play of the divine Child,-a rds lila of 
infinite Lover and-its mystic ‘soul-symbols repeat themselves in characters 
of beauty and movements and harmonies of delight in a Co forever. 
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THE LOGIC OF THE INFINITE» 


: ie this paper I shall discuss the concept-of the Infinite along with the 
question whether our logical postulates and categories require to be modi- 

fied or re-interpreted in dealing with the Infinite so that our logic becomes 
appropriate to its object. I shall begin with a summary of my standpoint in 

| philosophy. I am both an Absolutist and a Theist. ‘The ultimate. Reality 
is infinite, self-existent and beyond all limitations. -At the same time the 
Real is not a metaphiysicel abstraction, but the Supreme Person. My, theism 
does. not contradict the statement that Reality is impersonal, for the pre- 


dicates ‘personal’ and ‘impersonal’. are not exclusive of each.other, but ' 


reveal the many-sided perfection of the Real who is the Supreme Person. 
A predicate applied to and accepted by the Infinite is a logical monad and 
neither implies nor excludes’ any other predicate. The predicates of the 
Infinite Subject are, from a logical point of view, unrelated and incommen- 
surable, though existentielly they imply, or rather, contain each other. This 
conclusion is the result of maturing the -concept of the Infinite through 
reflection and forms the main thesis of this paper. It is opposed to the 
superficial, even fatuous, distinction sometimes made betweeri-the Absolute 
of Metaphysics which is supposed to be the proper object of the intellect 
and the God of Religion who, we are told, answers the demands of the 
heart. Muddled thinking is responsible for regarding this distinction .as'a 
justification of the religious urge for supreme devotion and surrender. I 
am unable to subscribe tc the view that our religious concepts are true ae 
so long as we do not think-seriously about them. . 

As for the concept of Philosophy, I use.the term Philosophy as r 
to a reasoned system of ideas about Reality and distinguish. philosophical 
‘knowledge from direct knowledge of. Reality which is obtained in mystical 
experience. I further hold that in Philosophy we must make a critical use 
of reason, by which I mean that we can take nothing on trust and-nothing 
for granted and that revelation (sruti) which is a record of spiritual expe- 
' rience cannot be taken as a i In i In this sense-reason ‘is 
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autonomous, but it is not autonomous absolutely. As: against Aquinas ‘J 


would say that the metaplysical use ‘of reason’ is riot. possible winless’ the- 


natural light of reason is aided by the light of faith awakened through re- 
velation. Reason is ortologically ` not logically dependent on revelation, 


which means that it is indebted to revelation not for any premiss, but for’ 


its basic datum. To explain; our acceptance of the Infinite is not the result 


of rational considerations; it is immediate and unconditional and therefore- 


-Supra-rational. The starting. point (not premiss) of philosophy i is this supra- 


rational faith in the Infini-e, and because it is supra-rational it cannot be ` 


awakened by the exercise of the natural light of reason. The awakening of 
faith: can-only be effected by: revelation.~ That which i is. the soul’s inmost 
certainty has still- to be revealed to it before it can become conscious of. it 
and explicitly accept it. Tke common mistake made in European philosophy 
Jis- to assume that: what is aot based on réason is therefore unreasonable or 
-at least unproved. Faith cefi be shown to be reasonable without being based 
on reason. This is so because reason is not anterior but interior to faith. 
Since faith is activated. by -evelation alone, the latter is the matrix of reason: 
Between reason-and revelation there is a relation of ontological dependence, 
-which relation reason, in view of its logical self-sufficiency, is at liberty to 


deny. But if it does-so it denies its only possible link withthe Infinite and . 


_we are given a philosophy which is blird at its source and so not fully aware 
of its own significance and function. Such. a philosophy is in danger of 
setting up an arrogant cleim to self-sufficiency i in knowledge and denying 


the title of knowledge to mystical. experience. Whether we call philosophy 


~knowledge or not will depend on whether we may extend the term know- 
ledge.to what is only a symbolic repzesentation of direct knowledge con- 


_ tained in spiritual experience. Philoscphy is merely the explicit statement 


of faith in the language cf concepts which are to spiritual. experience very 
much as symbols in logic are to the thought process they symbolize.. Faith 


—— 


is the-substance not only ‘of things hoped,for’; but of things to be known or : 


realized. The question is often asked, ‘Do mystics know’? and secular 
philosophy fearing to lose its authority, may reply in the negative. No 
- philosophy is in fact secular in the sense of being existentially, independént 
-of revelation, but it may be secular ir its attitude if it forgets its origin and 


denies its sacred mission. If by know-edge we mean, as I think we should, - 


_the-act of realizing ocr ccnceptual symbols, then not only is it true that the 
mystics know, but what is more important, it is true that none but the 


mystics know.. As already explained; the mystic (the channel or- instrument — 
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of revelation) does not impose his authority on the philosopher but merely 
makes available to him the basic a priori concepts (the datum) which by 
means of the natural light, are matured into a full-Tedged philosophical 
system. Nor is the distinction between philosophy and mystical experience 
merely a matter of degree, the latter being presumed to give more adequate 
knowledge of the same kind. There is an impassable distinction of levels 
in which the lower is ordered to the higher, and a felt nisus at the philoso- 
- phical level—not felt by those who merely philosophise on a blind impulse— 
for a new orientation towards those.super sensuous truths which philosophy 
merely reflects but cannot grasp. The nisus in philosophy is not the result 
of an abstraction and one-sided emphasis. on the cultivation of a particular 
set of values to the exclusion or neglect of others. Philosophy is concerned < 
with the entire scheme of values and their right ordering. At the natural | 
level (where man feels he is a being separate from God) Philosophy is not 
a part of life but the whole of it and embraces all life’s activities in its inte- 

grated vision. If then it still harbours negation and a dialectical impulse 
" to transcend itself, it is because its early unqualified claim to knowledge is 
ill-founded. It is precisely as knowledge and not as an activity of knowing 
that it feels a tension in its very. being, the contradiction of possessing the 
real in the form of ideas and yet not possessing it, since ideas are, as Bradley 
in correcting the excessive rationalism of Hegel points out, merely ideal 
contents referred to Reality. The way out of the impasse in which Philo- 
sophy necessarily finds itself is not the Bradleian denial of all possibility of 
knowledge, but the recognition that Philosophy merely prefigures at its 
own level a knowledge of Reality substantially inaccessible to it, since it 
merely reflects but does not embody it. Prof. K.C. Bhattacharya once gave 
an epigrammatic answer to the question ‘whether Philosophy is knowledge. 
He said, ‘In Philosophy the Real is known as what is tc be known’. In other 
words our philosophical credo has to be matured into knowledge. 

With this long introduction, necessary to secure my position from the 
charge of anti-intellectualism, let us‘now explore the concept of the Infinite. 
- After a very long association of - Philosophy with Science, not always a happy 
. one, Science has succeeded in liberating itself from Philosophy and ‘its 
sister Theology. I think that now the time has come when Philosophy 
should make a determined effort to liberate itself from the clutches of Sciénce. 
It is because Philosophy has not yet identified itself wholly with the axiolo- 
logical standpoint, but has approached its problems in the spirit of Science 
with its emphasis on the Object outside the knowing subject that philo- . 
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sophers haved not’ attempted i in fall seriousness to, unfold the unimaginably - 
rich potentialities of the concept of the Infinite. This fact coupled with an : 
unfortunate separation’ between sacred Theology and secular. Philosophy: 
has given rise to the doctr-ne of the,‘Mystezies’ which are said to be revealed 
truths incomprehensible to the intellect. All divine mysteries are locked up 
in the notion of the Infinite which. we come to posséss with the aid of reve~. 
l lation. Our task’as. philoscphers is not to apply the concept to a datum, nor 

merely to deduce. consequences from it—to do this would be to imizate the 

inductive and mathematical sciencés but to-mature the concept, to.make it: 
grow, to goon brooding on it till it is fully aatched. Metaphysics. i is one long, 

sustained: attempt at defining more and more clearly our starting point, ' 
though not in-the manner prescribed by formal logic.- This intellectual 
penetration of the basic ccncept of philosophy will at once reveal the nature 

and mysteries of the Infinte and equip us with the appropriate logic to deal. 
with it. :Metaphysical reflection is the highest guarantee of the validity of 


‘our logical postulates, for logic in the last resort depends on metaphysics, | 


the | science of truth and validity par excellence. Thus we can only- evolve 
a logic of the Infinite: by reflecting on the nature of the Infinite and not by 
laying down certain rules ab initio and compelling thought to follow these 
rules in dealing with the Infinite. An expansion or modification f logic . 
on metaphysical considerations alone Gf at all)—this . is a condition -which 
‘we may ignore only at the cost of permittirg every ee kind of: nonsense 
in the name of Philosophy. . -- > a 


This, however, is but one side of the truth, a side for which it is fiddy 7 


' easy to gain recognition. The complementary aspect of the truth must also 


be insistéd on, sincé it se2ms hardly to, have been noticed -except by Hegel. . 


and Sri Aurobindo. The latte- more than.Hegel has dwelt‘on it.as an impor- 
tant issue in philosophy and this paper which owes its inspiration to his 
conception of the logic o? the Infinite is an attempt to argue the need. for ` 
such a logic and. develop some of its implications.” For Sri Aurobindo -the 
term “Logic of the Infinite? stands primarily | fi or the opèrations or modes of 
connection ‘in the Divine Reason which-are supramental,..and secondarily. 
for the workings of the human ‘reason when it consents to take seriously. - 
the unique ‘and integral character of the Infinite. Human reason, he suggests, 
‘should accustom: itself tothe Logic of the Lifinite and should. acquire as 
far ‘as possible, the utmost plasticity in dzaling w: with the Infinite, ozherwise 
“our mental logic with -its- constant embérrassed | stumbling around a false 
conception of contradictions”: will regard ‘co-existent and concurrent’ 
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poises of the Infinite as ‘opposed to and incompatible with each other’. 
In this paper I have used.the term ‘Logic of the Infinite’ to describe human 
‘reason in so far as it-at-empts to deal adequately with its ultimate object. 
‘The complementary aspect of the truth which holds logic in subservience 
to Metaphysics is that the former.comes to a full consciousness of itself only 
in the latter. Our logic, when it turns from the finite to the Infinite, from 
the scientific object to the metaphysical subject, has yet to develop its full 
potentialities, in the course of which it may have to alter and enlarge its 
framework of categories. Operating within the limited field of science it 
becomes aware, through internal reflection, of certain presuppositions and 
postulates; it gives shape to its inherent form which acquires a-definite cast 
or mould. The danger now is that under the impression that logic’has grown 
to its full stature, this form may congeal and become so hard and rigid that . 
the logic grown out of science acquires a false sense of self-sufficiency and 
_ begins to dictate to Metaphysics. It assumes ‘as almost axiomatic that it can 
lay dowri in advance of all metaphysical thinking the pattern to which the ` 
latter must conform. It brings ‘with it a narrow cage of concepts in which it 
“tries to imprison the Infinite itself. 

‘A striking example of this arrested development resulting in a truncated 
logic, which in its turn permits only a truncated Infinite (shorn of its Mys- 
teries) to escape through its narrow confines is the uncritical application of 
the so-called laws of thought to Reality, particularly the law of contradiction. 
Thus it regarded almost as axiomatic that if we describe God as personal 
and at the same time go on to describe him as impersonal we are violating 
the law of contradiction, since ‘personal’ and ‘impersonal are incompatible 
' predicates which cannot be-affirmed.of the sarne subject. Thus the notion 
of incompatibility or Opposition: is taken as understood and the. term ‘im- 
personal’ is: equated wich the negative-term ‘not-personal’: After’ this the 
logic ‘of exclusion that regards affirmation and denial as co-ordinate takés its — 
course and clips the Infinite of its’ many sided: perfection. But this isa logic 
Which has not. advanced beyond" the scientific levél- of thought. . 

' It is not my intentioa to question the validity of ‘the laws ‘of thought, 
any more than it was Hegel’s. They are; in the words of Joachim, basal 
. ontological: laws and formulate the barest and ‘most ‘indispensable character 
of Reality in the form of truth. The question is, -what-is the’ correct inter- 
` pretation and proper centent of thése ‘basal’ “ofitological laws’: 

Let us consider how the law of contradiction operates’ within the ii 
`of finite objects and relations. An object cannot bè white and not-white 
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at the same time and | in the same sense. If the term ‘not-white’ is not to be 
taken as a barren infinite term, it stands for any positive quality belonging 
to the same universe of discourse as ‘white’. Thus the law forbids us to 
predicate white and, say, green of the same ‘object. White and green are 
opposed and’ mutually repellent qualities in the universe of colocr. But is 
their opposition relative or absolute? An absolute opposition between the 
two would mean that the presence of one quality anywhere in the universe 
would be sufficient to exclude the other from the universe. If anything were 
white then nothing could be green and vice versa., But ‘white’ and ‘green’ 
can and do enjoy ‘peaceful co-existence’ in the Universe; they do not clash 


‘absolutely but only under certain conditions, just as two trains moving to- 


wards each other in opposite directions co not collide if they are pune on 
different rails, | 
The relative character of all opposizion may be illustrated ty another 


argument. Opposition implies relation and relation is not possible unless 


the related terms are somehow held together in a common ground which 
overcomes their opposition. Extremes must meet even in order to fall apart. 
Relatedness is a sign of a community of nature, for if two terms were abso? 


Jutely opposed to each other then they could not get related by way: of opposi- 
tion. Since, however, the mere fact of relatedness does not immediately ` 


overcome. the tension, it follows that we have necessarily to go beyond 
the opposing terms to discover the unity which they presuppose. 

The logic of opposition thus itself reveals that: there is an all- 
encompassing Reality which over-rides and reconciles all opposites. 
Conflict and. tension are the mark ‘of eppearance—they are contained and 
resolved in the Whole whose harmony remains undisturbed. 

If now we shift our attention from the finite to the Infinite, the laws’ 
which served us and guided our earlier inquiry cannot retain precisely the 
same character and form when the Infinite, the reconciler of opposites, 
emerging from its shadowy background, becomes the direct object of thought. 
Since the laws are ontological and reveal the general features of objects 
thought about, a radical difference in the nature of the two objects, the 
finite and the Infinite, must be expected to make a difference to our Logic, 
when we pass from the one to the other. The postulate of the, Logic of. 


. finite existence takes a specific form which.is strictly relative to its object. 


It may be expressed in Spinoza’s maxim, Determination is negation, pro- 


vided we interpret it to mean that negation is an essential element in finite 


existence. More petaly, predication in the case of a finite object pre- 
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supposes a limited universe of discourse which contains qualities which 
exclude each other when we try to bring them to a comon point. Affirma- 
tion implies denial. The object accepts a predicate only by excluding others . 
belonging to the same universe of discourse. 

In this and the preceeding argument I have, I am aware, only repeated 
- Hegel and endorsed „his distinction between the logic of Understanding 
and the logic of Reason. But it seems to me that Hegel did not follow up 
his discovery of the higher logic and explore its implications. In so far as 
he admits negation as an element in the Absolute he seems to have given 
up his search for a more adequate logic to deal with the Infinite. 

The Infinite being the Whole, is not an object contained in any universe 
of discourse. It cannot therefore be a focus of conflicting predicates, unable 
to support any one predicate except through a rejection of others. 

‘In the case of the Infinite the maxim, Determination is negation, in the 
sense given to it above, is simply not true. There is however another inter- 
pretation of this maxim which would make it applicable to the Infinite. 
‘On this interpretation, determination. means an affirmation which implies 
denial and negation means limitation. Thus the maxim would read: to 
restrict the Infinite to one of a given set of predicates is to limit it, 

Thus the basic postulate of the Logic of the Infinite takes shape: There 
is no negation in the Infinite. All negation is appearance. ‘God’,,as Eck- 
hart says, ‘is the denial of all denial’. When we affirm something, it is said, 
there is something else that we wish to deny. This is precisely not true in, 
the case of any affirmation about the Infinite. If any predicate is offered to 
the Infinite for its acceptance, it must be offered unconditionally and not 
with the proviso.that the submission of this predicate entails the with- 
holding of some other predicate. Every affirmation that has the Infinite as 
its subject is a pure affirmation without even’ an implicit denial. In the 
Logic of the Infinite.every affirmation is self-contained and is not based 
explicitly or implicitly on denial. i 
'_ Itis meaningless to suggest taat the ascription of a predicate to the In- 
finite implies the denial of the contradictory of the predicate. Either the 
predicate denied is the formal contradictory of the predicate affirmed or 
it is a Contrary term. In the former case the denial is simply the affirmation 
itself stated artificially in a negative form. In the latter case, the objection 
begs the question by assuming that the Infinite is confronted with ‘contrary 
terms, of which it must choose one to the exclusion of the others. 

Predicates are contrary terms only in relation to finite portions of the 
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_ also be B’ (where A and B would. be contrary predicates in a finite universe - 


has argued against the view of Hegel and Eradley that negation i3:an aspect’ - 
of. Reality. I. fully endorse his, statement ‘that “Negation ‘ought to- dis- 


t 
— 


eae _THE ADVENT 


~ 


~ 


Universe, aa opposition itself loses aprons in relation to the Infinite 


-Ground of the universe: -The propoStion “Godis not riot-A”, is nct implied 


in the ‘proposition, “God is A”, but is identical with it, while. the proposi- . 
. tión, “God is-not B, since-He is: AM is false. Whether God who is A:can 


of discourse) ‘depends,. not on ‘the predicate “A but on the nature of God. 
Each predicate must be considered strictly on its own merit and. if iz i$ 


and self-contained. ii 


i 


affirmed of God ‘must be. affirmed of Him absolutely. A predicate’ that is. 
denied of God is itself an overt-or implicit denial of God and thus: the de- 
“denial: of the denial is tantamount: to the affirmation that God is — 


There is thus’ no. EE in amg that ‘God is bott personal 


-anii impersonal, Whether the affirmation is true or not, is a separaté ques- 


‘tion; but ‘one which- cannot be. decided by the pappheston Pi formal 
rules. of reasoning. sear oe 
The proposition: “God - is ; personal”, -may be eai by an mandal 


change in mere verbal: form as, “Goc. is not not-personal”,. ‘but not as,’ 


{God is. not impersonal”. The predicate’ impersonal,’ though negative. in 


“form, is positive in content, and as a positive predicate’is neither the~con- 


tradictory nor the contrary of the predicace ‘personal’, in so far: as these 
predicates are aaa in relation to the a ect term,. God or Infinite 
pang. 

- We are ‘still at the Bice of the possibilities. latent in he: ‘coi of the 
‘Infinite. Some further implications may develop i in discussing the -concept 
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of negation and its place i in Reality. Prof. Raju in his “Thought and. Reality” . 


appear in Reality”, (Page 118), but I feel that the ‘conclusion that he ‘draws 


from it in the interest of Illusionist Advaita’ not only- -does not follow from . 


but even conttadicts its premiss. It is true,-as Prof. ‘Raju says, thet. if Reality 
is Supra-relational and without, differences there can be’ no négation<in i 


- differences and relations”; toits simple converse, “Differences and rela- 


‘tions imply negation”. It seins that be is enabléd to'do so by combining 
o, TE the following. two prerüsses both of which‘he accepts from Bradley: 


` I) Negation appears only ‘because .we make: selections. 
2) To think-is to make s selections. and § so “in the. Absolute though has 


"but I do not. see how he- ‘passes from thé proposition, “Negation implies 
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The second premise | is precisely that hich I have seals in “this paper. i 


-In affirming anything of the Infinite, thought does not “emphasize one 
- aspect in abstraction from the rest”, but affirms absolutely. But Prof, Raju 
-may reject the thesis: of this paper, in which case I must press against him 
the charge’ of contradiction. If what thought affirms is necessarily. an ab- 


straction, then Reality. in accepting what we affirm of it must: necessarily - 


"contain negation. Thus if P implies the absence of Q, then, if Reality is 
P it is not Q and so is partly negative. ‘Prof. Raju’s judgement “The real is 


_ the positive” would, like all judgements, be “double-edged”, i.e. both . 


affirmative and negatives a and if It i is true, a “negation would belong - to 
Reality itself”. , j E 

Besides what are we to do with differences and relations, since they are 
there? They are either contained in the-real or not. If as Prof. Raju thinks, 
"they are not, then the Real ‘negates différences and relations and this must 
lead to the conclusion that’ negation is ultimate. 

Bradley, it seems to me, wavets between the view that negation belongs 
to Reality and the scepticai conclusion that all judgement is a falsification 
or misrepresentation and that in the’ end nothing’ can be predicated of 
Reality: There are two considerations which lead him to raise ultimate 
doubts about our metaphysical knowledge: (x)Judgement implies selection and 


therefore abstraction, and (2) ‘Thought creates a division in the felt whole, E 


and wë get ‘the subject and’ predicate. Thus the oo integrity of the 
whole is lost’. (Raju, ibid; p. 119) ~ 

One would have imegined that if certain ‘reasons’ “ showed’ Reality to be 
an unknowable X of which nothing can be: said without falsification then 


the proper course would be to re-examine the alleged reasons, rather than 
to accept the sceptical conclusion to’ which they. point. Neither of- these’ 


reasons is in fact valid.and they only appear to be so because we ignoré 
the utterly unique nature oF the ag and treat- it as just one object among 
‘other objects.- 

Judgement, as I have doen does't not imply ican or negation when 
it affirms a predicate of the Infinite; and if this point has been grasped then 


` 


it-is not difficult to show the falsity of the assumption that ‘thought des- ` 


troys the integrity ‘of the whole’, In thinking of the Infinite, the predicate 
we affirm of it is not partial\but absolute. It is‘an attribute of the Infinite 
in Spinoza’s sense, -` and not*a ‘fragment separated from the whole. ‘The 
_ attribute is the. Infinite. itself in one of its ‘poises” and its affirmation leaves 
‘the: ‘Infinite free to reveal to thought other potses of itself. The term ‘poise 
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' of the Infinite’ is'used by Sri Aurobindo to indicate a positive mode of 
being of the Infinite in which the Infinite. is present indivisibly end inte- 
.grally without being limited to it or any other positive mode of being. The 
Infinite is‘to him, the Indeterminable, not in the sense of ‘being a feature- 
less. Unknown, but in the sense that in its unlimited freedom it cannot be 
restricted to any. one determination. In a judgement about the Real the ` 
subject and -the predicate do not fall apart, but remain indivisibly one, 
and thus thought does not lose its hold on the Real, though of course at the 
"level of thought we can hold ony the reflection of the Real and not-its _ 
substantial presence. 

-So far I have used the terms ‘attribute’ and. ‘predicate? interchangeably, 
but,a distinction must be made between the attribute as objectively present 
in the substance as a poise of its being and the attribute as. ‘what the mind 
conceives the substance to be’. The lat-er is the logical predicate in the 
judgement. In this distinction there is no suggestion of a Cantesian dualism 
between a representative idea or mental picture and an extra-mental Reality. 
In judging Reality to be impersonal the attribute, or better, the impersonal 
poise of the Infinite is present in:the mind by way of an idea, but for that 
very reason it has an ontological, as distinct from a merely logical status. 
The idea, it ‘must be remembered, is ai all, ‘an ideal content referred to 
Reality’. 

Distnguistiig between the real attribute or poise of the Infinite and the 
logical predicate in which the former is ideally contained, we may say that 
. every predicate of the Infinite, in so far as it reveals ‘that which expresses, 
eternal and infinite essence’ is a Leibnitzian monad. It has no windows; _ 
it cannot relate itself directly to any other similar predicate either by way ` 
of implication or exclusion. That affirmation does not involve denial in the 
case of the Infinite, has already been shown. What is now to be shown is 
that a predicate which reveals a poise of the Infinite is incapable of pape 
or directly relating itself to any other similar predicate. i 

The monadic character of the logical predicate follows from the fact. ` 
that in the judgement, subject and predicate do not fall apart. Thought | 
- does not destroy the indivisible character of the whole, since the predicate 
reveals a poise of the Infinite and not a pertial and abstract aspect of it. The 
predicates of the Infinite, however, may be indirectly related to each other 
` through Reality which 1s their common subject. Thus if reflection on the 
' nature of.the Real leads us to affirm simultaneously that the. Real is A and 
B and C, then A, B and C can get related to each other only EEEE as 
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being predicates of the sarne Reality. Theré is no direct logical passage 
from any one predicate to any of the others.. The judgement Reality is 'A, 
is a pure affirmation anc. therefore the predicate A is, qua predicate, self- 
contained. The predicates of Reality are, from the logical point of VIEWS 
incommensurable. 

There is, however, a danger of confusing logical with ontological self- 
sufficiency, alternative -logical predicates with ‘alternative forms of the 
Absolute’, of abandoning the search for the ultimate synthesis of all pre- 
dicates and replacing the integral view of Reality with the doctrine of “the 
manifoldness of Truth”. (The reference here is to Prof K..C. Bhatta+ 
charya. I would like it to be shown that my disagreement with that Master 
thinker is based on a mistnderstanding of his views.) Ontologically the attri= 
bute of the Infinite is the very-antithesis of monadic existence: Each attribute 
contains within itself the other attributes and is contained in each of the 
others. This is so because of Reality itself as an indivisible whole; and not a 
fragment of it, is present in one attribute, it must be wholly present in it and 
hence all attributes of Reality are existentially contained in each. From the 
point of view of the logical predicates, however, we may distinguish between 
Reality as indivisibly present and Reality as integrally present. The logical 
predicate contains the Rzal indivisibly but not integrally, since the Real 
also accepts other predicates. From the point of view of the predicate itsel. 
which is a logical monad, the question of its containing or not containing 
the integral Reality does not arise. 

The distinction betwen logically incommensurable predicates and a 
mutually implicative set of ontological attributes has great significance ‘for a 
philosophy which recognizes spiritual experience as the goal of knowledge: 
Reality is to be thought a>out in order that it may be directly known. The 
idea that thinking is for the sake of thinking—leaving aside the very partial 
truth it contains—is the grand deception on which secular philosophy 
in the West has been „based and ‘which is responsible for the. utterly 
disreputable state to whicn it has reduced itself today. 

A spiritual experience, zs the cirect revelation of a poise of the Infinite, is 
in contrast to the predicate affirmed by thought, not monadic, though 
in actual fact it may be self-contained. A revelation of God as irnpersonal 
is not unrelated to the revelation of God'as personal, as the predicate ‘imper- 
sonal’ is to the predicate ‘personal’;! but the one revelation may or may not 


1 I must repeat that the predicates are in the end ae to pach other not directly, büt 
through their common subject—God. 
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contain the other. This explains: and reconciles.the divergencies of the 
philosophical systems in India. claiming to be based on spiritual experience. 
Each experience is an authentic revelation of the Infinite, but only in one of 
. Its‘poises.1 The mistake of the Vedantic Acharyas lies in not recognizing 
the indeterminable nature of the Infinite. In giving rational expression to 
their spiritual experiénce they fall a victim to the half-fledged logic of exclu- 
‘sion and negation, arising from our reflection on finite objects, and in 
asserting, one predicate of the Infinite are instinctively led to deny others. 

The self-sufficiency of each predicate, reflecting the indivisible Infinite 
in one of its.poises is repeated in the metaphysical systeni that grows out of 
it. A school of Philosophy (Darshana) based on spiritual experience is the. 
result of expounding the complexity ccntained in any one of the alternative 
predicates of the Infinite: This is respensible for the illusion to which foun- ` 
ders and ‘supporters of the- different schools of Vedànta have succumbed, 
that their particular system is internally complete and represents the whole 
truth. Each system must appear complete if by an initial act of commitment 
we confine ourselves to it and contemplate it merely from within; and hence — 
‘we find that rational discussion and polemies do not bring the antagonists any 
closer together, but leave the more firraly entrenched in ‘their original posi- 
tions. A truly integral philosophy is one which recognizes that the self- - 
sufficiency of rival systems is deceptive and at best relative, and that no 
‘single predicate, in spite of its monarch character, can really set at rest, even - 
at the level of ideas, the nisus inherent in the mind’s search for truth. The 
only philosophy which can be said to de integral in the proper sense of the 
word is a philosophy of complete affirmation, a philosophy which is a nega- 
tion only of negation and which cortains no bias or one-sidedness that 
requires to be corrected or overcome. To my mind, Sri_ Aurobindo has 
simultaneously laid down and fulfilled in his own philosophy: the conditions 
of an integral. approach to Truth. Apart-from him I know of no thinker whose 
philosophy is;not, leas aa denial. | 
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:2 Sri Aurobindo has shown how a spiritual experience may pass beyord the limitations of 
relative existence and yet not-be integral, in the sense of possessing the Infinite fully. Accord- 

ing to him it is possible to contact the Infinite at different levels of consciousness in the sphere 

of manifestation. Of these levels. he has revealed 'a hierarchy, starting from the pure mind 

and reaching to the super-mind. Our point cf departure into the Infinite determines the, 
character of ‘the resulting spiritual experience. It is only -at the level of, the doi 

that the integral iig can be realized integrally, 
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THE MARUTS IN THE m 
(Continued pr the last-issue) - 


THE Maruts are they 
~ Who move the mountains, scoff at the sea of waters.) TE 

In the Vedit thought, tae mountain, the rock, symbolises the physical 
body, the material frame, inert and hard of structure, in whose caves of the 
nether regions of subconscience and inconscience „lie coiled. and asleep’ 
energies of various potentialities, rays of the light of consciousnéss awaiting 
their liberation., The Maruts, the dynamic powers that have begun their 
work in man, shake this mountain out of its torpor, strike at the hold of immo-" 
bility-and initiate a general movement.of awakening and activity within the 
body. They bring about a release of the latent powers of knowledge and 
action. They scoff at the sea of waters. The wide expanse of the acean sig- 
nifies the Infinity of Existence on the bosom of whose waters lie manifest 
the many universes that constitute the creation. These waters are the 
reservoir of the riches of powers and. substances that are essential for the 
building up of all life. The Maruts, the gods of speedy activity, set these 
waters into movement, calanam, as the commentator says—they do not let 
them stay in their placid somnolence but provoke them into movement, an 
ever-widening movement or the waves—and make it possible for the dormant. 
forces and potencies to emerge by themselves or a to be churn2d out by 
the tapasyd, the inner discipline | of the fnitiate,” 


Lg gate waar fat TIENAAT | RV. I. 19. 7) 

2 The amount of speculation into which the western scholars have been led by a rik of 
this kind is indeed amusing. As it is rather typical of the-manner in which they draw in- 
ferences;. construct history and geography and ‘pass verdict on the men and times of the 
Vedas, on data whose.slenderness is matched only by the inadequacy of their own under- 
standing, we reproduce extracts from the copious remarks of Max Muller cn this Rik: 

“Wilson remarks that the influence of the winds upon the sea, alluded to in “his and the 
following verse, indicates more familiarity with the ocean than we should have expected from ` 
the traditional inland position of the early Hindus, and it has therefore been supposed by 
others that, even in passages like our own, samudra was meant for the sky, the waters above 
the firmament. But although there are passages in the Rig Veda where samudra must be taken 
to mean the welkin, this word shows in by far the larger number of passages the clear meaning 
of ocean. ' 
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They do not mérely shake but | go further to effectuate their Power more 
definitively. Listen to Rishi Gotama: : 
With their er tawny coursers which speed their chariot on, they come to 
the excellent Waters for glory. -Brilliant like gold is the host with thunder. 
Earth they smite with the chario? s wheeling.* 


t 


Luminous alike in their form-and their raiment, the Maruts arrive in their 
carriage sped by their steeds. The horses are described, significantly, to be 
of two colours. One kind is red-hued; red signifying dynamic energy, intense 
activity. The other is-tawny, the colour which stands for auspicziousness, a 

‘presaging of happiness. They come tc the Waters, the. excellent streams of 
the illumined Consciousness-force in order to rain them’ on the thirsty ‘soul 
of the worshipper and thus fulfil a glorious task. They strike. the Earth: 

: the wheels’ of their chariot i ie. the pressure of their movement furrows. the 


- 
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‘There is one famous passage (VII. 95. 2) whica proves that the Vedic poets, who were 
supposed to have known the upper courses only of the rivers of the Penjab. had followed 
the greatest and most sacred of their rivers, the Sarasvati, as far as the Indian ocear. It'is 
well known that, as early as the composition of the laws of the Manavas, and possibly as early 
as the composition of the Sutras on which these metrical laws are based, the river Sarasvati 
. Had changed its course, and that the place where that river disappeared underground was 
called’ Vinasana, the Joss. This Vinasana forms, according to the laws of the Manavas, the 
western frontier of Madhyadesa, the eastern frontier being ormeg by the confluence of the , 
Ganga and Yamuna... } -, 

_ “Tt is very curious that while in the later Sanskrit literature the T EINA of the Saras- 
vati in the desert is a fact familiar to every writer, no mention of it should occur during the 
whole of the Vedic period, and it is still more curious that in one of the hymns of tue Rig 
Veda (VII. 95. 1-2) we should have a ‘distinct statement that the Sarasvati fell into the sea.. 

“Though it may not be possible to determine by geological evidence the time of the changes 
which modified the southern area of the Penjab and caused the Sarasvati to disappear i in the 
desert, still the fact remains that the loss-of the Scrasvati is later than the Vedic age, and 
that at that time.the waters of the Sarasvati reached: the sea. Professor Wilson had observed 
lọng ago in reference to the rivers of that part of India, that there have been, no doubt, con= 
siderable changes here, both in the nomenclature and in the courses of the r-vers; and this 
remark-has been fully confirmed by later observations, I believe it can'be proved that in the 
Vedic age the Sarasvati was a river as large as the Sutlej, that it was the last cf the rivers of 
the Penjab, and therefore the irongate, or the real frontier against- the rest of India. At 
present the Sarasvati is so small a river that the epithets apPlcs to the Sarasvati in the 
Veda have become quite inapplicable to it. Ets. Ets.” 
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 hard:soil of the dense physicality of the being of the Yajamana. The physical 
body-—which is signified by Earth—is inert, immobile and resistant to change. 
The Mystics of the Veda frequently refer to the action of the gods? in beating 
down its resistance, in kneeding it into a sufficient malleability so that it 
could acquire the necessary plasticity and shape to receive and hold the 
riches of the higher light and power, which is indispensable, if the Journey 
is to proceed smoothly without delay or breakdown. The Maruts, with their 
double pressure of force and light, work on the body i in the very act of their 
ceaseless movement and :nake its ploughed soil ready to receive the seeds 
in the gift of the higher zods.” : 


' They. who set forth, glistening; like wives; swift racers, sons af Rudra, doers of 
happy . deeds; 

For the Marut s have made the Heaven and Earth to increase and grow; 

‘heroes, they" who grind small, in sacrifices they delight,® . 


The Maruts when they are awakened and well-set in their career of move- 
ment, are bright with the fresh fervour of energy and the luminous glow of 
a higher knowledge. They are endearing to the worshipper like a beloved to 
her husband, wedded to the weal of him who sustains them with his aspira- 
tion, prayer and self-offering. They are known for the speed with which 
they run their course of accomplishment undeterred by any obstaclés with 
‘which the path may be strewn; holding in themselves the guiding light of l 
knowledge and the executing might of power, these sons of the God of 
Wrath, Rudra the Terrible, force their way with a divine fury that scorns 
and puts behind all the opposing forces on the Journey. But, for all their 
vehemence and impetuousness, the seer adds, thzy fulfil tasks that are happy, 
benign in their results—for gods and for man. For, the Rishi declares, the 
Maruts have formed the Heaven and the Earth in the Yajamana. In the 
symbolism of the Vedic mystics the. Heaven and the Earth stand for the 
Higher Consciousness of the Mind and the awakened. Consciousness in the 

physical. The Maruts 1 i.e. . the gods of the purified Thought-energies* work to 


3 E g. Indra’s eae ‘with his Vajra (1.28. 1) Maruts (V.52.9) etc. 
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bring about the dawn and the scitting of f the Higher’ pone cou on the 
levels of the Mind on one hand, and on the other; extend and heighten the 
awakening of, Consciousness in the physical being. They do not merely 
make the formation possible; they feed the Heaven and Earth with their own 
energisms and. make them grow, enlarge their sway ; in their respective 
spheres in the expanding being of the worshipper. 

And they grind, they grind small, These Powers are tireless i in ihai work 
of breaking. down the hard core of resistance to change offered.by the mate- 
riality of the physical body;.the speed and violence for which they are-re- 
nowned are'not enough to achieve this purpose. They:have to be incessantly 
at the task, laboriously bore through the Rock of Inconscience in which 
the body is rooted and. heroes, as ‘they are, this too the Maruts ‘accomplish, 
Charged with the dynamis. of Life-Force, illumined by the Light of the 
Higher‘ Mind, these powers of Aspiration in man are ever.at work to eliminate: 
the dogging inertia, immobility and tamasic unwillingness to change. The 
Sacrifices, the inner Yajna, to which the worshipper invokes the Higher Gods . 

of Knowledge’ arid Bliss to possess his being that is lovingly surrendered to 
them, hold a perennial attraction for them; because there in the ddvent 
of the greater godheads they achieve their own fuller ‘perfection for the ulti- 
“mate benefit of the - Yajamana. Also, it is in the’ Sacrifices that the Yajamana 
offers_the delectable sap of his own lice-experiences and ‘realisations to the 


Gods and the Maruts love their own share on which ay thrive andi increase, « 
A ) 


. Pratse the iilh hosi of ihe Maruts at play a amidst radiances It sre 
ened as tt drank. the sape _ 

Rishi Kanva recalls- the happy occasion — the Maruts arrived at a 
session of his’ Yajna. Encircléd with the halo of their luminous rays, the 
host of the Marits. display ed themselves playful; nothing was be; yond them; 
they could'do things without effort because theirs is the might which knows 
' ‘no diminution. And strong as they were-when they arrived, they augmented 
their strength, they grew in stature as-they quaffed the sap; the Soma, essence - 
of the Rishi’s life-offering. The Maruts, like other Gods in the Veda, it 
must be noted, utilise this increase o strength, the exhilaraticn brought 
about by the enjoyment of the soulful offerin g to the IAO VANTES of the offerer, 
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They grow zm and for him. They proceed to effect certain developments of 
an essential character in. his ee 


Drink from the Purifier’s vase in season, O Maruts Bountiful, sanctify the 
rite; for (if) ye are known? 


It is not enough for the Yajamana to make the offering of Soma. He 
must do it at the appropriate moment. Each of the Gods responds and accepts 
the Drink only when his appropriate time has arrived i.e. when his separate 
and several requirements by way of equipment in the Sadhana of the mystic- 
are met. Otherwise the effort is barren. The Rishi calls upon the bounteous 
Maruts to accept his offering at the right time; if in his eagerness he hastens 
the offering prematurely, it will be useless. They know the proper moment 
when they. can fruitfully receive the Drink which is ready, purified, in the 
Cup of the being. And by so doing, the Maruts will consecrate the entire 
rite; they would be uplifting the Yajna to a still higher level of purification 
where all blemish is eliminated. Themselves purifying energies,” now 
sustained’ and nourished by the elixir of Soma-~delight, the Maruts spread 
themselves rapidly and cover the whole Rite in a wide movement of puri- 
fication and render it sanctified thus entitling it to move further in its Journey 
to the Home of the Gods. The Maruts are well known for this beneficence 
and as such does the Rishi entreat them.. 


Or again, 


They with their vigorcus strength pushed the well up on high and clove 
asunder even the rock passing strong. 

The Maruts, bounteous givers, blowing their pipe, in the exhilaration of Soma 
wrought their glorious deeds.? 


Riding on the crest of an outburst of strength and joy caused by a fresh 
intake of the delightful Soma the Maruts performed deeds of valour and 
. glory. Happy in the bubbling strength of execution of their purpose, happy 
with the thought of winning a bounty for their worshipper soon, they were 
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blowing on their pipes; their joy found a natural expression in notes of music 
to the accompaniment of which they proceeded to work. And what did they 
do? They pushed the Waters of the well up from the depths, by their own 

' ynaidėd strength. Deep below ‘in the confines of the subconscious and 
unconscidus regions in the physical body of man there lie the Waters of 
Consciousness-Energy, the: currents of light and power. It is due to the 
pressure of these elements, however much concealed from view in the somno- 
lence of the apparent unconsciousness which characterises physical matter, 
that there is in creation an urge to advance, there i is an outflowering of more 
-and more consciousness, | a purpose observable even in the-most mechanical 
movements in Nature. If the progress up in the scale of life is to be spéeded 
up, if the being of man is to advance towards fulfilment, it is indispensable 
that these principles are made more and more active, made to inform and 
govern the movements of life and mind. ‘And it is precisely this that the 
‘Maruts do in the seeker in their charge. They—the gods of forward move- 
ment incessantly at work in the being of man'who is awakened—lift up these 
streams of per agape mins to the level of the Prana and then. to that 
force are more and more charged with the light and power of this Secret l 
Prinċiple. The well is lifted up from its nether base and its pristine Waters. 
rendered available to the soul of the Yajamana on his arduous journey. No . 
more for him is the acute thirst of want; the denying factors of ignorance, 
incapacity and limitation are ‘progressively replaced by an increasing know- 
ledgé, power and freedom. But it is not easy to effect the change. There is 
the hard Rock: of the dense layers of ‘physical matter and unconsciousness 
which obstruct the flow of the Waters upward. No human will and endeavour - 
could break ‘through this barrier ‘unaided: The Maruts dynamite this solid 
Rock and: clear the way for the surge of the leavening Waters. 

Powerful by themselves, the Maruts are led in battle by One yet more | 
powerful. The host of the Maruts has Indra at its head, indrajyesthah . 
 marudganah. 1 The Maruts are described as the brothers of Tndra,!. as his. 
PORES as his army.? They pool their strengths, at the disposal of Indra 
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in his fight with the Arch-Enemy Vritra! who obstructs the flow of the 
Waters. They come in their legions and support and follow him in his expedi- 
tion to’ find and release the Ray-Cows imprisoned in the dark caves of the 
Captors. 

Read in the abe of the Vedic mystics these descriptions not of only 
stand naturally and perfectly explained but point to a profounder truth in 
the inner life of man ard the universe. The Maruts are, as we have seen, 
the aspiring Thought-Forces energised by the dynamism of purified life- 
energy. They are constantly striving to reach and spread themselves on the 
higher and yet higher reaches of mind till they arrive at the levels of the 
Pure Mind whose Lord is Indra. It is then they are said to be born again.” 
“The Maruts take our animal consciousness made up of the impulses.of the 
nervous mentality, possess these impulses with their illuminations and 
drive them up the hill of being towards the world of Swar and the truths of 
Indra.” (Sri Aurobindo). Already purified and subtilised sufficiently enough 
to gain entrance into this region of Swar, they find a natural release, a happy 
culmination, into the hands of the Lord of the luminous heavens of the Divine 
Mind. They find in him their archetype, the One in whose image they have 
been getting shaped; him they accept and follow as their First on the path of 
the Sacrifice-Journey. Naturally, if they gain a new status and stamp of a 
still Higher Consciousness by their following and being accepted by Indra, 
this Power of the Divine Mind also gains an increasing strength and mobi- 
lity by their association and is thereby enabled to further the Manifestation 
‘of the Higher Consciousness reigning above the triple world of Ignorance. 
On, the harmony of this mutually enriching association and cooperation be- 
tween the Maruts and Indra depends the progress? of the inner Yajna beyond 
the frontiers of the humar. mind. Indeed there are passages in the Rig Veda 
which describe the disharmony, even a conflict at times between the gods of 
the thought-forces and the God of the Divine Mind in the being of the wor- 
shipper and the unhappy consequences that ensue. But that is a subject in 
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And again after their self-law they have come to embryonic birth Sane. the 
sacrificial name. (RV. 1.6.4.) Tr. Sri Aurobindo. 
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itself and cannot be dealt with adequately within’ the limits we have set 
for ourselves in this paper: It is enough for our purpose to note that if the 


-Maruts, the Thought-powers attempt to force their advance. direct: to their 


‘goal, bypassing and ignoring the Power of the Divine Intelligence in mani- 
festation, that is to say, if the seeker on the Path to Immortality endeavours 
to shoot direct by sheer thought-force without a prior and proper fulfilment 


' in the Truth of the Pure Mind, then there is. an opposition from the Uni- ‘ | 


versal Power presiding over. the “realm of pure intelligence through’ which 
the ‘ascending soul passes into the divine Truth.”! and.a aa head 
disharmony and arrest of progress. = 
The proper role of the Maruts i is to so activise the being of mar generally. 
and specially the thought-being supported by. prdna, to so subject he move-t, 
ments.of mind and subtilised life to a ceaseless pressure of aspiration, recti= 


‘fication, purification, that they all, gradually, orient themselves and converge 


towards the highest heights of the mental skies where Indra, the Lord of 


- Swar, is as it were, waiting for the aspiring soul. There the Maruts have to 


deliver their charge and line up themselves behind the Premier One. ‘Thus’ | 
does Indra give his injunction to the Maruts: 

“Giving the energy of your breath to their thoughts of ai ligat, penne 
in them impellers to the knowledge of my truths. Whensoever the doer ' 


‘becomes active for the work and the intelligence of the thinker creates us 


in him, O Maruts, move surely towards that illumined seer;”? | 

It is he, the Lord of Thoughts, vrssabho matindém, who is to take up the ` 
processed thought-movements and give them their fulfilling completeness; 
confirm them in the status proper, to his own realm-of divine ilumination 


~ and once they.are thus ready, to proceed io to win for man the. undying Light 


of the Sun of Truth. ` 


`. In spite of his unequalled prowess Indra does nót`act- alone.. He i Is joined 
by the Maruts who have arrived, he is increased in his strergth by the 


strength of their legions. By their instrumentation he effects and extends 


_ his sway over the domain of men. Thus is Indra entreated by -he Rishi to 


accept the sacrifice, accept the aid of the toiling Maruts, so that by them » 
increased he can affirm himself Gn the PE of the Rishi) mirk a fuller l 
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pervasiveness and by him protected they can fulfil themselves, their bril- 
liances and their mights, 7” the ordered method of Truth, rtuthd. 

Thou by whom. the movements of the mind grow conscient and brilliant in 
our mornings through the bright power of the continuous Dawns, O Bull of the 
herd, establish by the Maruts inspired knowledge in us, —by them in their | 


energy thou energetic, steadfast, a giver of might. Do thou, O Indra, pro- 


tect the Powers in their increased might; put away thy wrath against “the 


-Maruts,, by them in thy’ forcefulness upheld, who have right preceptions. 


May we find the the strong impulsion that shall break swiftly through.” Y 
. To quote. the luminous commentary of Sri Aurobindo on these Riks: - 
. “The Maruts represent the progressive illumination of human mentality, 


_until from the first obscure movements of mind which only just émerge out 


of the darkness of the subconscient, they are transformed into an image of 
the luminous consciousness: of which Indra is the Purusha, the representative 
Being. Obscure, they become conscient; twilit, half-lit or turned into mis- 
leading reflections; they surmount these deficiencies and put on the divine 
brilliance. ‘This great evolution is effected in. Time gradually, in the mor- 
nings of the human spirit, by the unbroken succession of the Dawns. For 
Dawn. in' the Veda is the goddess symbolic of new openings of divine illu- 
mination on man’s physical consciousness. She alternates with her sister 
Night; but that darkness itself is a mother of light and always Dawn comes 
to reveal what the black-browed Mother has prepared. Here, however, 
the seer seems: to speak of continuous dawns, not broken by these intervals 
` of apparent rest and obscurity. By the brilliant force of that continuity of 
successive illuminations the mentality of man ascends swiftly into fullest 
light. But always the force which has governed and made possible the 
transformation, is‘the puissance of Indra, It is that supreme Intelligence 
‘which through the-Dawns, through the Maruts, has been pouring itself into 
the human being. Indra-is the Bull of the radiant herd, the Master of the 
_thought-energies, the Lord of the luminous dawns. 
Now also let Indra use the Maruts as his instruments for the illumination., 
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By them let him establish the supramental knowledge of the seer. By their 
energy his energy will be supported in the human nature and he will give 
that nature his divine firmness, his divine force, so that it may not stumble 
under the shock or fail to contain the vaster play of puissant activities too 
great, for our .ordinary capacity. 

The Maruts, thus reinforced in strength, will always need the guidance. , 
and protection of the superior Power. They are the Purushas of the sepa- 
‘rate thought-energies, Indra the one Purusha of all thought-energy. In him 
they find their fullness. and their harmony. Let there then be no longer 
strife and disagreement between this whole and these parts. The _Marvts, 
accepting Indra, will receive from him the. right perception of the things 
that have to be known. They will not be misled by the brilliance o7 a partial 
light or carried too far by the absorption of a limited energy. “They will be 
able to sustain the action of Indra ashe puts forth his force against all that 
may yet stand between the soul and its consummation, l 

So.in the harmony of these divine Powers and their aspirations may hu- 
manity find that impulsion which shall be strong enough to breax through 
the myriad oppositions of this world.and, in the individual with bis compo- 
site personality or in the race, pass rapidly on towards the goal so constantly . 
glimpsed but so distant even to him who seems to himself almost to have 
attained.” ` A 

The Maruts are also. associated with another major God of the Veda, 
Agni. ‘In many of the Riks Agni is called upon to come to the Sacrifice along 
with the host of the Meruts and in some Agni is even described, as bringing 
the Maruts to birth. Theirs is the glory of Fire,..declares Vishwamitra.” - 
We do not of course take serious notice of the puerile explanation of the 
matter by western scholars whose position is so admirably. scmmed .by 
Wilson in one sentence: “(The association) i is an obvious metaphor express- . 
ing the action of wind upon fire.” It is clear from our study thus far of the 
inner, the. psychological character of the Maruts, that this. relatton is only 
natural. For, Agni the first of the Gods to. be born in the mortals, is in his | 
first manifestation the flaming force of aspiration and self-effectuating seer- 
will, . In his working, vrata, as the being in its totality gets more and more 
. warmed up and heated with a consuming passion for the eradication from 
oneself of the triple. noose of the lower self and for a rapid transcendence - 
into a life governed and growing in'the Higher Truth and its: Law, there are 
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awakened and released into action the powers of might and speed charged 
with a soaring aspiraticn who breaking forth from the domain of nervous 
vitality lead up to the regions of Thought and carry everything before them 
in their wide and onward movement. Thus describes Rishi Parashara: 


When a flame of energy came to this King of men for impelling force, when 
in their meeting Heaven was cast in him like a pure seed, the Fire gave birth to 
a host, young and faultless and perfect in thought and sped it on its way. 


Agni is the ruling Deity of Earth.’ Whether externally as the elemental 
‘fire, the principle of heet and light which keeps life going or on the esoteric 
side as the divine Flame which manifests in the heart of creatures and urges 
them forward, Agni is the Lord who léads man, the son of earth. Like a king 
to his subjects, he tends to the need of them in whom he is awakened, inter- _ 
cedes on their behalf with the other Gods, carries their offerings to the desti- 
nation. He forms the bridge for man to ascend from Earth to Heaven and 
Beyond. When this Agui, recalls the seer, was activated by a burst of energy 
his pace quickened impelled by the increasing drive within, and he hastened 
towards the heights of tae Heaven of the Pure Mind carrying with him the 
best in the worshipper. There arrived, Agni receives (for man) the first 
touch, the pregnant touch of that Higher Corsciousness and immediately, 
as a direct consequence of this inflow of the pure and illumined mental 
substance, he is able to charge and set afire the entire Thought-region in 
man. The multitude of thought-forces are uplifted and galvanised into their 
churning and striving movement. The host of the Maruts is born. Drawing 
their power and mobility from the purified, inexhaustible life-energies at 
their ‚base, they are young and fresh; open and aspiring to the flow of the 
currents of the pure Intelligence above, they are right-thoughted and right- 
functioning, above the bounds of ignorance and error in which the human 
mind normally moves. Agni not only gives the generating touch but gives 
also a push and velocity which speed them on their career as fire-tongued 
increasers of Truth.* 

The Path of the Maruts is trailed with a blaze of light. The Maruts are 
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i spoken of as s harbingers of tight and that is only proper for ja thought- 


energies are powers that seek and make for higher knowledge. As we have 
seen, they are always on the move for attaining the consciousness of the higher 
and higher’ summits of the Mind and they arrive at their full maturity when: 
they ate accepted on the levels of luminous mentality and they ` grow. into: 
the status of the Consciousness native to ‘that plane. :Fhus they are always 
instinct with a charge of Knowledge growing into higher Knowledge. And 
knowledge, as. we know, is symbolised in’ the Veda by the living figure of. 
light. It is this Light of Knowledge that follows in Te m radiance 
streams along their paths; ak the Rishi. : 

~ After the Maruts followed ie of its own accord, the splendour. of 
‘Heaven’... a o ee: | 


The Maruts do not nee to make any ae effort to bring the Light; 
the splendour of. the Heavens of illumined mental consciousness follows 
them naturally, of its own accord, because they have grown into it and are 
now become. so many centres of manifestation or emanations of. ‘that, i 
Consciousness whose: form is Light. : 

l Or, . 
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Iti is within the experience of every ee of the mystic. Path that there 
is somewhere in his own being a core of obscurity, a part that does not — 
follow and keep pace with others in their growth towards light, knowledge 
and freedom. It is given to the obstinate rule of inertia, shot through and 
through with opaque masses of unconsciousness and it not only opposes ; 


-all infiltration of light in its own region, but casts its shadow. on’ the rest of 


‘the’ being also. This is the. darkness concealed to the outer view, lying $ 


embedded in the denser layers of the physical being. The Rishi, engaged . 
in the Yajna of self-transcendence, doubtless is confronted with the chal- 


4 lenge of this Darkness ‘and prays to the dynamic Maruts to remove it oe 


view, to eliminate it from the scene >of action. , 
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This done, there remains another difficulty. There are plenty of mal- 
evolent elements in Nature opposed to the progress of man—forces and 
beings operating on the physical as well as the supra-physical levels who 
try to eat up what man has. achieved in his endeavour. In his unguarded 
movements they lure him into movements of forgetfulness or sloth, or 
wrong-occupation, gain entry in his atmosphere and rob him of the spiri- 
tual: wealth he has so far won. These are the Dasyus, the Rakshasas who 
infest the route of the Traveller, who when they do not find sufficient open- 
ing in his armour for surreptitious entrance, do not hesitate to Jaunch a 
frontal attack on his person at some stage or another. Fhe Maruts with 
their piercing sights and luminous strengths can be safely trusted to spot 
and deal with them. This is the second prayer of the, Rishi. 

And as a result of the successful accomplishment of the first two, the 
third and the most important. The clogging darkness has been removed; 
the eager enemy is kept at bay; the way is cleared for a decisive and con- 
summating realisation: the advent and establishment of the Light, the 
Supreme Light for which the Rishi and his high-souled companions have 
been longing. The Maruts are the holders of the Universal Light! and to 
them the Rishi prays to achieve this victory for him, to set in him this Light 
which once for all puts an end to the era of false lights and twilights and 
ensures an undeviating journey from knowledge to greater knowledge, 
from truth to higher ou $ | fs 


And finally, the Maruts are the Healers. 


"o Maruts, ele in ye bring us the medicaments that belong to your 
company. 
_ Ye coursers who are friends to us. — 


To 


1 gag ferarqy (RV. IV. 1.3) _ 


2 It is interesting to note that even Sayana has felt constrained to give the spiritual 
pgp of the Rik in his commentary, albeit as an alternative; 
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“As sons of Rudra, the Physician of sivas the Maruts’ also have. 

the healing touch, the knowledge of the Balm that soothes: They are ever 

on-the movè and they know and can draw upon the healing powers where- . 

ever they are—in the rivers of life, in the ocean of rene 
or in the hilly tracts of the physical SPARES 


Cany it to our bodies, ye ‘who see ally bless us eased therewith. 
End the nannies); O Maruts; make whole again the afflicted (frame) oa the 
-sick one? 


i “The Maruts know all the. medicines and where they are to be found, 
says the Rishi’ and prays that they may bring them for the benefit not to 
himself oe but tothe community of seekers who are engaged in the . 
Sacrifice. Whether as 2 result of overstrain or misdirected effort or hostile 
attacks from outside ot from the sin of actions in disharmony with the 
call of the Truth to which he has centrally dedicated himself, the many- 
tiered being of the seeker is afflicted by malady;.it cannot function in its 
fullness. And as long as this imperfection and incapacity is' allowed: to 
continue, it is not possible to advance far on the Journey. The Maruts 
have the knowledge of the means wherewith to remove thé ailment and the 
capacity to restore the health of the worshipper to a condition perfect in 
its all round completeness, make. whole, iskarta. Indeed, the Maruts are 
well-known for their pure, most wholesome and felicitous medicines from 


| _ the time of Manu, the First Man.’ 


Be it noted that there are not the illnesses of the physical body alone. 
There are the ills of the mind, the afflictions of the life-being, the sicknésses 
of the soul. Those whose living is not confined to the normal life of the 
physical senses pone, know how real the effects of these maladies are. 


L Paar, AEE (RV. IL 33.4) 
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Indeed, for the seekers of the Spirit, for those whose lives are lived more 
‘and more on the subtler, the psychological and the yet deeper levels of being, 
the ills of want and limitation, ignorance and obscurity in the subtler bodies 
of life, mind and antahkarana, the emotional, and what is more the dis- 
harmonies between the d:fferent parts of being e.g. the outer and inner, 
the higher and lower, are much more galling and exasperating than the 
diseases of the body. The Maruts carry the medicine which acts on all 
of these and they pour it in torrents! on-him in whom they are active. Their 
purified energies of Life-force, the illuminations of the higher Light with 
which their Thought-content is charged, the sweetnesses which they eter- 
nally carry-in their person? and the currents of Bliss which are inalienable 
from the, streams of Waters they set release with the help of Indra, 
eliminate the. defects of weakness, incapacity and incompleteness, dis- 
place the elements of ignorance, falsehood and error and lift the many- 
bodied-being of the Yajamana out of the circle of struggle and suffering 
into the larger spaces of Peace aud Happiness where.corners are rounded, 
gaps are filled and harmony established in eee movements of 
growth into Wholeness. 

Such, then, was the character and import of the Maruts to the Vedic 
Initiate whatever they may have meant to the un-instructed. Such also 
is their significance—and value to us, if we will—if, in our study of the 
Hymns, we do not stop short with their external physiognomy and acti- 
vities, but look deeper and awaken to the truth of their role in the life of 
every seeker of the Ideal of Immortality. ? 


M. P. PANDIT - 


Laat... FT... WRT: (RV.V.53.14) 
2 mafoa: (Atharva Veda. VII. 77.3) 


| THE LIFE DIVINE—Synopis 
(Continued) 


CHAPTER XVII © 
‘THE DIVINE SOUL | | 


B* thé conception of Supermind we begin to grasp intellectually what is: ; 

the Divine, and- how out' of That the world has come. The next 
question is how we must change and to what become, in orcer to arrive 

'at the Divine in’ our nature, life and relation: with, others. 

This ascent must begin with the individual, and above all -he recovery. 
of the divine soul in him. But we haye, to see.the soul first in its original l 
luminosity before it descended and obscured itself in the’ inconscience of 
the material ,world. | : 

The soul, before its descent into the ignorance, lived in the world of its © 
own infinite being. It could enjoy difference from God and at the samé time 
unity with Him. And it could commune intimately with other souls, en- 
joying difference and unity with them. - 

_ Such. a soul ‘would be a pure. and unlimited self-existence in being, a 
-free play of immortal life; a pure and ‘unlimited: consciousness poised on a7 
luminous tranquillity; and a pure and inalienable delight in its eternal self- ; 
experience, l 

Its consciousness woud: be open to ae infinite truth of the aad 
‘as. a constant presence, and to all things as the manifestation of That. This 
‚constant presence would be the very foundation ọf its being both in the 
f unity and the differentiation. 7 
7 ‘Such a divine soul would ‘live in the inseparable poles of the Absolute, 
‘in the One and the,Many: simultaneously. Our divided being chooses one 
or the other, but the unitarian consciousness of the divine:scul would be 
aware Of the infinite concentration, as ‘well as the self-extension and diffu- - 
sion, of the One in its unexpressed state and in its active play. 

It would be aware of the Many, drawing down to themselves the One, — 
and of the Many ever mounting up to the One, which is their source and 
culmina- tion. This woda be the true dynamic ii of Oneness 
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both in the Divine. Reality and in the Creativity. The divine soul would 
always be conscious of the oneness concentrated in the essence of its being, 
as well as manifested in variation in the illimitable extension of being. 

In this cosmic extension the divine soul would be aware of the three 
grades of the supramental existence, as the triune and inseparable reality 
of the Divine Nature. -First, all things will be perceived as the Self, its own . 
self and the one self of all. Second, each soul-form will have its own being 
in the One, its own relation with other existences, but all dependent on the 
. One. Third, it will sense all individual existences as the individual Divine, 
each of which is an in-dwelling centre of the One. 

These are the three aspects of one Existence, known to the ancient know- 
ledge as firstly, the Self in us becoming all existences, which is the basis 
of our oneness with all; secondly, the experierice of all existences in the all- 
embracing Self, which is the basis of our oneness amidst difference; and 
thirdly, the experience of the Self in all existences, which is the basis of. 
our individuality amidst the umiversal existence. All this i is the one triune 
reality to the realised soul. 

Nor would the soul, living in the consciousness of the individual Divine, 
lose any of its other poises; its relation with God, its supreme Self, and its 
relation with its other selves in other forms. It will thus have the delight of 
all experience in its own self; it will have the delight of all its experience of 
relation with others as a communion with other selves; and it will have the 
delight of its experiences of its other selves as'if they were its own—as 
indeed they are. 

The same experience of the interplay of the different notes of one infinite 
harmony will apply to the relation of the soul’s being, knowledge, will 
in respect to the being, -knowledge, will of other souls. 

The divine soul’s relation with God, its supreme being, will have this 
sense of the oneness of the transcendent and universal Divine with its own 
being. Its relation of knowledge will be a consciousness of the play of the 
divine omniscience; its relations of will that of the divine omnipresence; 
and its relations of love and delight that of the divine ecstasy. All its be- 
comings will be formations of divine being in its oneness; while at the same 
time it will enjoy the sense of difference and of separation from unity. 
This will be but another form of unity, such as Is experienced i in the rapture 
of. the God-lover in the clasp of the Divine. 

The divine soul can only fully emerge in the living material and mental 
world, when Supermind has created the forces, faculties and functionings 
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proper to the supramental being. These factors touch on the psychological 
conditions of the divine life which are to be considered later (in Part JI); 
at present the metaphysical framework, the essential nature and principles, 
of the divinisation of life are being considered. 


| CHAPTER XVIII 
MIND AND SUPERMIND 


The conception of the divine soul is that which the human soul has to 
` manifest in his physical and mental life. The task now is to see the connec- 
tion between our present perverse mentality, with its imperfect life, and that 
- which belongs to the pure Divine ‘Nature. In other words, we have to study 
the connection of the four great divine’ terms—supreme infinite being, 
conscious-force and self-delight, (which constitute. the Divine Nature), 
and their active Power or Supermind—with the other three terms familiar 
to our terrestrial existence—mind, life and the material body. 
~ Without this Knowledge of the connecting links between the higher 

- and the lower Nature, we cannot be convinced of the possible perfection and 
transformation of humanity and, the earth life. 

'. All that we call undivine are really part of the working of the- divine 
Real-Idea (or Supermind). Mind, body and life are in fact subordinate 
activities of the Truth-Consciousness, and must be capable of divinity. 

The first step—the inner realisation or soul-consciousness-——has been 
attained by some upon earth. The further steps—the external transformation 
_ of mind, life and body—have yet to be established in the world. This touches 
on the problems we have now to consider: the supreme sources of Mind, Life 
_and Body; ‘and ‘the steps by- -which their integral divine manifestation may be 
effected in the physical -world. 

What man has glimpsed in-the past of the higher Reality and Perfection, 
and built up as his Ideal and goal-of endeavour, is that which exists in the 
` Divine Knowledge. ‘It is separated from him, because it has not yet been’ 
realised in. man’s own being, as an actuality in the earth nature. 

Mind is man’s present instrument of knowledge, and it is incomplete. 
Mind in fact is an inferior function of a Truth-conscious Reality which it 
cannot yet fully grasp. The true’ function of Mind, as the instrument of the 
Divine Power, is to translate. the infinity into the terms of the finite; it is a 
g eae that cuts out forins from the indivisible Whole. ` -= * 
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All Mind’s working is conditioned by this inherent dividing function. 
What it pieces together into a totality are but parts of a greater Whole; for 
Mind in its nature cannot possess the infinite. This faculty belongs to the 
Power beyond mind. 

_ Mind, which is the centre of what we now see as the Ignorance, is the present 
highest instrument of the lower Nature. We have to see also that the Igno- 
rance itself is a purposeful and necessary phase of the evolution. Although 
there is no ignorance in the Divine Nature itself, yet in the Divine creative 
Power a subordinate process of delimitation appears. This is what can be - 
called the divine mind (or Overmind), which operates directly through what 
has been previously noted as the apprehending movement of Supermind. 

Through the apprehending Consciousness the creative Power witnesses 
objectively that which is created from, and is of, Him. This is the original 
division between the Creation and the Divine Power, and issues from one 
Existence and being. 

The last act of Creation takes place when the original all-pervading Spirit 
_ —diffuse and infinitely extensive—has become the concentrated centres or 
soul-forms inhabiting every particle of Creation. This ‘is the réal beginning 
of the evolution or upward ascent; but we have to note that no real division 
has been established, sirce the divine Spirit exists in all things however 
infinitesimal. Also each soul is identical with the Supreme in being, 
though each is different in its cae its range of movement, and 
viewpoint. 
~ We have already seen that there is no real limitation in the divine soul 
itself; but in the evolution the soul uses mind as a subordinate action of the 
faculty infinite knowledge. Mind itself is a faculty—what can be called a self- 
ignoring—of Supermind which yet governs Mind behind the veil. In this 
way Mind was created, self-absorbed, for its work. in the Ignorance. 

Science, as a function cf man’s mind, continually divides or pieces together 
knowledge without reaching any finality or completeness. Man has reduced 
the universe to infinitesimal particles; and by attempting to go beyond this 
infinite divisibility (by splitting the atom of matter) he has only proved the 
inherent indivisibility of the universe, by exposing the original Energy which - 
is the creative Power it contains. Thus is indivisibility shown to be the.truth 
of Creation, 

By the light of a higher Knowledge man realises that division itself is a 
subordinate factor. Behind and upholding all is the divine creative Power of. 
Supermind, which at the same time has entered into all things. Man’s present 
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limitation has resulted from the fall or descent of the individual scul into. the - 
sub-soil of the Ignorance, where the soul’s vision of a has become 
. obscured by the condition of division. 

‘That which the mind ordinarily sees as ‘fixed and static, science as s already 
- shown to be an ever-changing flux, not only in the moment but through 
- vast stretches of time,’ The universe is in fact a yast harmony, a cosmos, `“ 
which the mind cannot encompass; for it isa harmony that belongs to the 
Real-Idea of the Truth-Consciousness. Mind, at present self-involved, has 
to widen into that higher Light of Consciousness. 

The ignorance or unknowing is increased for man because mind has to 
function through bodily instruments, and the mind is thereby. restricted. The 
. physical mind is merely. our surface mind;. below is the subcorscious, and 
behind is the subliminal mind, connected with the universal mind. But | 
the individual is normally cut off from this latter. 

_ Above the physical mind is the mind of the vital ‘Gabe. which brings | 
man the first intimation of:a.soul; though not yet the pure soul but the | 

limited individualised soul which regards ‘ everything from its own. 
standpoint and:is yet subject to mind’s i ignorance. | 

Beyond the vital mind is the'clearer reflective mind of the mental R 
It is this that sees the whole world. in terms of mind, and in the past has 
been mistaken for the pure spirit. This is because it is much freer and less _ 
restricted than-the physical and vital minds; but it is yet not “ree of the 


ee original error of mind which is still fixed to its ego-centre. 


` There is thus'a veil between the individualised mind and a free anions. 
mentality beyond it. Only when the veil is pierced, and the mird becomes 
passive and receptive to the supramental Light, can the indiv.dual mind 
lose its rigidly separate standpoint and recover the truth of things. We can 
then see the purpose of the divided existence, to be an absorbed and self- 
contained action in the world, and yet the instrument of the Truth- i 
consciousness, | 

„We hence: come to realise a the Ignorance springs merely from. the 
mind separated in knowledge from its source of knowledge, and this gives’ 
. the mistaken’ appearance of opposition and conflict where indeed there is 
a harmonious, | Divine- directed play. From this fundamental. errcr all other 
_ errors have sprung. 
Itis for the individual dad to. open himself to the Truth- 
_ consciousness, so that Mind itself can become the. instrument of. Light in 
„the. world, instead, of being involved in its own n obscurity. 
hy F 
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CHAPTER XIX 


LIFE 

A new -vista of world-evolution is now opening up to us, a vista that 
science is gradually substantiating. l 

As we have discovered Matter to be'a TERE a of Force, so we. 
shall find that material Force is only Poe form of Mind, a subconscious 
operation of Will. 

It would seem therefore from the evolutionary point of view that a sub- 
conscious Mind has brought the material world into being. But Mind 
has no independent existence apart from’ Supermind. Supermind existed ` 
from the beginning in the very seed of all things. Hence instead of disorder 
or a chance movement Evolution is an ordered and right relation which is 
directed, though as yet relatively, towards a supreme end. ' 

Thus evolution is a progressive emergence: first of Life- involved in: 
Matter; second of a mentally conscious life and intelligence, which is seen 
even at the very root of Life; and finally of Supermind which is the true 
source and supreme basis of this material universe. The evolution of this — 
triple world of mind, life and matter is not yet complete. There is the 
greater, divine principle that has yet to emerge. 

Life manifests itself on earth as a dynamic movement of the one cosmic 
Energy, whose process is to build, energise and maintain forms by means 
of disintegration and renewal of their substance. Death or disintegration 
is thus a process of life. i 

The life-principle exists throughout creation, latent in the physical 
process but emerging into the familiar active principle in the ‘plant and — 
animal nature, and becoming the mentalised vitality in man. Life obviously 
© changes its mode of operation at each level of the evolution. | 
Motion, breathing and eating are familiar processes of life, but they are 
‘not Life itself. Life can, and does, exist independently of the means of its — 
operations. Life is everywhere; only its forms and organisings differ: Thus 
the physical response to stimulus, seen in piant and animal alike, is but 
the outward sign of life. 

Life itself is a form of energy, whether active or latent; and it is , part of 
the one World-Force, of which mind-energy and material energy are other 
manifestation. Thus we find that the dynamic energy of life in the 
body can be suspended, and yet the life-force is still present. In trance for’ 
example, the body comes back to normal life. Yet even when the Force 
of the life-action has become inert, as in the state.of death, Life is still busy, 
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but’ the process has do The disintegration of substance is’ then its 
chief, concern, rather than the process, of building up and maintenance. 

Life has. always inherent. in it the mental consciousness ard -nervous 
vitality; and this fact becomes more recognisable to us—in the form of res- 
_ ponse to stimuli—when we encounter it in the more complex fo-ms of life. 
We are reluctant to recognise it in the chemical atom ot mineral. which.are 
further removed from our own mode of consciousness. : 

In the plant the mental consciousness inherent in Life is as yet involved, 
although the rudiments of nervous vitality are discernible. All this points 
to a subconscious mentality which has a direct link with man’s own deeper 
subconscious levels, We might say that the seed or rudiment.of a sub- 
` conscious sense-mind exists also in the apparently inert metal . 

The real difference between the coriscious and the subconscious lies in’ 
the ‘Jatter’s exclusiveness and concentration in its. work. Because of this 
shut-in exclusiveness, all degrees of subconsciousness show a division ot 
- separation in their action from the superconscious source of their’ action . 
"and knowledge. In man this exclusiveness has ‘become a shut-in self- 
consciousness; but even in the atom we can see that the forces cf attraction 
and repulsion are an involved subconscient expression, an elemental form, 
of liking .and disliking. This phenomenon is not so surprising wher. we 
remember that the Force that builds. up and organises atoms cf matter is 
the same. Force that. is contained compressed in the atom itself, and 
belongs to the Divine creative Power. 

It is clear that what emerges as active Life is already present in seed 
inanimate matter. Likewise.:the rudiments of sensation that belong to 
Mind are already present in, sub-mental Life and Matter. We can only see 
that the original compressed seeds of Creation issued from, or came about 
as a result of, an involved or graded descent of the higher intc the lower 
. grades of substance. ` ' 

Life in the evolutioù has passed Gi is passing) through tree stages: 
the vibration wholly involved in Matter; the submental response; and- the 
conscious mentality. Life itself, the operation of Conscious-Force,. is also 
the intermediate term and link between Matter and Mind. Ia man the 
great channel of interchange is achieved through the pulsat-ng nerve- 
energy which carries sensation to- mind and carries back motive will to 

matter. This is the recognisable form that life-energy has taxen in the 
animal being; but the same energy is-present in varying degrees of organisa 
tion in. all.forms down: to the very “atom.: 
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CHAPTER XX 
DEATH, DESIRE AND INCAPACITY 


We have now to consider in more detail the condition of the present 
stage of Life. As we have seen, the fundamental principle of Life is the 
interchange of energy. Behind and inherent in Life is the universal- Force 
that creates, energises, maintains and. modifies (by dissolving and recon- 
structing) substantial fo-ms. - 

Matter is the lower basis of the terrestrial evolution, with the atom as 


. its central starting-point. The atom is in fact a highly compressed centre 


of the original creative Force. We can say therefore that just as the living 
body and thinking mind have evolved out of their latent principles, so 
Supermind will be delivered out of its imprisonmerit in mind. Here we 


_ have to note that both Life and Mind transformed (being instruments of 


the divine Power) would still be the intermediate vehicle of the exchange 
of energy, but in a freer and wider capacity. 

Above the Divine creative Power is the pure Divine Nature which is 
centralised also in that divine Power of Supermind. By this relation Super- 
mind, as the instrumenta: Power, has created and extended itself into worlds 
of substance and energy-forms, the very nature of which has originally 
issued from the Divine Nature itself. Thus has Life originated from the ` 
Divine Consciousness-Force to become the dynamic instrument of 
Supermind’s creative Will. 

Mind is the individualising agent (actively upholding the individual ` 
persistence or will-to-live); while Life is the energising agent that bears 
the original Conscious-Force through the Divine. Power. Just as the evolu- 
tionary progression must open Mind to its divine Origin, Supermind, so 
Life has to become the consciously vibrant energy of that Conscious-Force | 
which operates, though veiledly, in and behind it... 

Thus. Life is not at present aware of the wherefore of its ‘operations. 
This is. because it is as vet subservient to the dividing operation of mind 
which is itself shut off fram its divine Source. The descent of the individual 
soul, as the nucleus of tae evolutionary ascent, and its initial plunge ‘into . 
the obscurity, was the original cause of this separation. The subsequent 
steps of the soul’s upward growth have been the gradual unfolding of the 
seeds of Consciousness out of the obscurity. The goal of the individualised 
life is thus to realise its inherent Divine Power and become conscious and 
ever more open to its true Divine Source. 
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` But the individualisec being is as yet a divided consciousness, and is also 


“subject to the present incomplete nature of cosmic Life, with its triple N 
limitation of Death, Desire, and Incapacity. We have to see how this double ' 
l limitation can be overcome and transformed. - 

Death exists because Life demands the renewal of. didual fants in- 
accordance with its law of interchange; and since the individual form has - 
not yet the sufficient power or capacity to. effect. this interchange inde-~ 


finitely, it sooner. or later has to give up that individualised form. This is 
the present. operation of Life as a disintegrating. force, which can only be 
overcome when the individual himself establishes a balance with Life, in 


_ which the individual gives to Life as well as takes from Life. This means . 


‘that the individual has to widen into his universal nature. 


- The aim of the individual embodied life is to seek infinite experience’ ` 
on a finite basis;.and under the present limited condition. of Life this can ` 


be done only by dissolving the old forms and taking on new ones.. Thus 
has the individual ‘soul moved through successive lives and accumulated 


experience and knowledge. Death has thus been necessary because change - 


of form has been the c only immortality open to the finite living being ase 
for change of experience. | 


The real sting of Death lies in this sense so being devoured, broken up, 


- destroyed or forced away. But mutual devouring belongs to an initial law 

of Life in Matter, where the two opposite impulses of infinize division 

and infinite aggregation have each to be satisfied, but not, yet integrated. 
‘We see also that the whole spring of Desire stems from the urge of 


Z 


the finite individual to maintain and increase himself, and ultimately to , 


possess the infinite. This self-enlargement can only come about in’ the 


present ‘state of the physical world by devouring: others; and this has led to ` 
the law of life feeding on life, where the devourer TeS in turn the 


devoured. 

This vital hunger in the subconscious life has tured into a aai De 
sire in the mentalised life, and the straining of Will in the thinking life. 
‘Désire is a stage in.the evolution, and its original impulse ‘has.to be ie 
recognised before it can be transformed. po 

It is clear that the individual-has to progress from the life of mutual 


devouring to that of-increasing self-sacrifice through interchange. Thus ` 


will the law of.Hunger, Division and Death become transformed into the 
law of Love, Unity. and Immortality. 
The individual as a finite being- inevitably - becomes conac; in his 
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upward ascent, of his limitation and incapacity; and he comes to _realisé 
that the original source of this incapacity lies in the separation of Mind 
from the divine knowledge of Supermind. In this present state. the indi- 
vidual is beset not only by his own limitation but also by the limitation of . 
‘Life itself, which thus has to express itself in the evolutionary ascent as the 
-clash of, and struggle against, opposing forces, The triple mask of Death, 
. Desire and Strife represents this present stage of Life’s Struggle to evolve 
and ascend to a higher level. 


í N. PEARSON 
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Give your will entrais to ae Divine and it will feel- free 
; _ from the imposition of any human will, 7 
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| - THE HUMAN CYCLE | 
CN e | (An abridgement) 
(Continued from the last issue) 
CHAPTER XVII  ” 
RELIGION. AS THE LAW OF LIFE 


INCE the infinite is out secret summit and the Divine ‘our ultimate 
goal, reason cannot be the directing light of all our life and. action. 

As the Asiatic mind always suggests, religion is that light. On the other 
hand, modern Europe which has progressed through reason, has attacked 
and rejected it. The revolt in its extreme form tried to destroy religion 
altogether, indeed boasted of having killed the religious instinct in’ man. 
More moderately, it put religion aside in a corner believing that it must 
always be a form for reaction and retardation. We need, not follow the 


‘rationalistic or atheistic mind through all ‘its aggressive indictments. But: 
we must see the root of the evil which is not in religion itself, but in its. 


_infrarational parts, in our ignorant human confusion of religion with a 
particular creed, sect, cult, religious society or Church. Here lies the secret 
of the divergence between the ancient and the modern, the Eastern and 


_ Western ideal, “and here also one clue to their reconciliation. There are two 


aspects of religion, true religion, which is spiritual religion, that which 
seeks to live in the spirit, and religionism : which entrenches itself in ‘some 
narrow pietistic exaltation of the lower members or emphasises intellectual 
dogmas, forms. and ceremonies, some fixed and rigid: moral code, some 


religio-political or religio-social system. Not that these things are altogether - 


-negligible, but they are aids and supports, not the essence. 

But here comes in an ambiguity which brings in a deeper source of diver- 
gence. For by spirituality religion seems often to mean something remote 
from earthly life and hostile to it. Then obviously religion has no positive 
message for human society. This quarrel becomes. still more sterilising if 
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spirituality takes the form of a religion of sorrow and suffering and austere 
mortification and the gospel of the vanity of things. The Western recoil 
from religion, that making of our ordinary earthly life our one preoccupation, 
was an opposite error, the contrary ignorant extreme. The monastic atti- 
"tude, on its side, implies a fear and an aversion, and one cannot wisely guide 
that with which one is entirely out of sympathy. The spiritual man who can 
guide human life towards perfection is typified in the ancient Indian idea of 
the Rishi, one who has -ived fully the life of man and found the word of the 
supra-intellectual, spiritual truth. In spirituality, then, understood in this 
sense, we must seek for the discerning light and the harmonising law, as a 
drawing back from life to envelop it without being dominated by it, and in 
' religion in so far as it identifies itself with this spirituality. Spirituality will 
respect all the fundamental parts of our being, only it will be vigilant to illu- 
minate them so that they may grow into the light and law of the spirit, for all 
. these are potentialities of the spirit. 


CHAPTER XVIII ; 3 
THE INFRARATIONAL AGE OF THE CYCLE 
( 


In spirituality then would lie our only hope for the perfection of the 
individual or of communal man; not the spirit which for its separate satis- 
faction turns away from the earth and her works, but the greater spirit which 
surpasses and yet-accepts and fulfils them. Certainly this will not come 
about easily, though a subjective age makes this at least possible, raising at 
the same time to active power things which seem to be the very. denial of 
such a possibility. 

We have seen that there are E A three stages of the social evolution, 
or generally of the human evolution. It starts with an infrarational stage, 
proceeds towards a ratonaľ age, finally, if our analysis and forecast are 
correct, it must move tarough a subjective towards a spiritual age. These 
stages or periods need not be naturally exclusive and absolute but they are 
much more inevitable in the psychological evolution of mankind than the 
Stone and other Ages, for they depend on the very nature of his being. 

Thus an infrarational period of human and social development need not 
be without its elements of reason and spirituality, because we have lost its 
point of view and its principle of mental associations. The infrarationa] 
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stage may, in course of development, arrive at a very lofty order of 
civilisation, In this stage pure reason and pure spirituality will not govern the 
society or more large bodies of men, but it will be represented, if at all, by 
individuals. This may well lead to an age of great intellectual thinkers, as , 
- seems to be représented by the tradition of the beginnings of civilisation. 
Or if spirituality predominates, there will be great mystics, as is obscurely 
indicated in the old traditions of the Mysteries. In prehistoric India we see 
it take a peculiar and unique turn which determined the whole future trend 
of the society and made Indian, civilisation a thing apart and of its own 
kind in the history of the human’ race. But these things are only a first 
beginning of light in the midst of a humanity which is still infrarational. 

As reason and spirituality develop, they begin to become a larger and more 
diffuse force, less intense perhaps, but wider and more effective on the 
mass. The. mystics become the sowers of the seed of an immense spiritual 
development in which whole’ classes seek the light, as happened’ in India in 
the age of the Upanishads. The spiritual development arising uncurbed by 
reason in an infrarational society, has often a tendency’ to outrun at first: 
the rational and intellectual movement. But these early dawns cannot endure 
in their purity, so long ds the race is not ready, so long as the hour of the - 
rational age has not arrived. At this point we. see Nature in her human 
mass tends to move forward slowly on her various lines’ of mind and life. 
First, while she developed thought and reason and spirituality by exceptional 
individuals, now she develops them in the mass by exceptional communities 
or nations. But the exceptional nation is surrounded or neighboured by 
enormous masses of the old infrarational humanity and endangered by this 
menacing proximity, arid it always collapses in the end before the attack 
of the outer darkness. - ee 

But even within the communities themselves reason and spirituality are . 
. hampered and endangered by existing in a milieu and atmosphere not their 
own and, except in individuals, a free play of the reason or the free light of 
. the spirit is not possible. There is, farther, always the danger of these 
elements gravitating, downward to the ignorance below or even collapsing 
into it. Finally, she reaches the point when, all immediate danger of collapse 
overcome, she.can proceed to her next decisive advance in the cycle of social 
evolution. This must take the form of an attempt to universalise frst of all 
the habit of reason and the application of the intellectual will to life. Thus - 
is instituted the rational age of human society, of reason as the guiding force 


of the entire existence of the race. 
| Sistr KUMAR CSHOSH 
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The New Gita: An Immortal Song. By Wesley La Violette. De Voress 
& Co, 843 South Grand Avenue, Los Angeles 14, California. Price $2.50 

Sri Aurobindo believed that a free India returned to her great spiritual 
ideal but on new and larger lines was destined to be the means of uplifting 
the world and initiating a new. age of the general evolution and it was to- 
wards this ideal that all his work was directed. In his historic messdge on 
Independence Day, the 15th of August 1947, he mentioned, as one of the 
aims and ideals cherished by him, “the gift by India of her spiritual know- 
ledge and her means for the spiritualisation of life to the whole race.” He 
saw with satisfaction: “The spiritual gift of India to the world has already 
begun. India’s spirituality is entering Europe and America in an ever 
increasing measure.... That movement will grow; amid the disasters of the 
time more and more eyes are turning towards her with hope and there 
is even an increasing resort not only to her teachings, but to her psychic 
and spiritual practice.” The book under review is a positive proof of this. 
The author is an eminent American writer who: finds in the teachings of 
the Gita the spiritual basis which alone can bring true peace and prosperity 
to mankind. The invocation on the cover page of this excellently got-up 
edition is significant: “Let the peace and comfort of the mighty and glo- 
rious Gita lift you and your loved ones above the chaos and tragedy of 
war.” It is to be ‘hoped that our national leaders give the same importance 
to the Gita. Sri Aurobindo expected that his dream of India being the 
spiritual Guru of the world would be. fulfilled by a new and free India. 
Lest free India be without any such vision and develop rather opposite 
tendencies he gave a warning in his message to the Andhra University on 
December 11, 1948. Some of us, in our love for a secular state, would 
accept a pattern of society based cn the materialistic and economic inter- 
pretation of history coming from the West; we think it would not be out of 
place here to reiterate the warning of Sri Aurobindo in his own words: 
“There are deeper issues for India herself, since by following certain temp- 
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ting directions she may conceivably become a nation like many others’ evol- 
ving an opulent industry and commerce, a powerful organisation of social ` 
and political life, an immense military strength, practising power-politics 
with a high degree of success, guarding and, extending zealously her gains 
and her interests, dominating even a large part of the world, but in this ` 
apparently magnificent’ progression forfeiting its Swadharma, losing its ` 
soul. Then ancient India and her spirit might disappear altogether and’ we 
would have only one more nation like the others and that would be a real 
gain neither to the world nor to us. There is a question whether she can 
_prosper more ‘harmlessly in the outward life yet lose altogether her richly 
massed and firmly held spiritual experience and knowledge. It would be a 
tragic irony of.fate if India were to throw away her spiritual heritage at the’ 
very moment when in the rest of the world there is more and more a turning 
towards her for spiritual help and a saving Light. This must not and will 
surely not happen; but it cannot be said that the danger is not there.” 
It may be legitimately askéd in what way a spiritual book like the Gita 
can help us to solve our national and international problems, and all spon- 
sors of spirituality must be able to give a proper answer to this question. It 
. is now generally admitted that as Science has made the: world physically 
one, there cannot be real peace and prosperity for mankind unless all the 
peoples of the world can be brought within one organisation; but this uni- . 
fication cannot be achieved simply by external means, though that also is 
necessary, but there must.be found a community of ideas and ideals which 
would form the sure foundation of human unity. It is obvious that this 
common human ideal cannot be got from materialism, atheism oz a mate- 
rialistic interpretation of history, though this philosophy has’ a strange 
attraction for some of our intellectuals whose mind has been formed by 
western education. But how many people in India, or, for that matter, in 
the world will agree to deny God and turn their temples, churches and mos- 
ques into art galleries and dancing halls? It is true. that religion up to this 
time has not united humanity, it has rather been the cause of conflicts ‘and 
wars which have brought immense sufferings on mankind, but that “is be- 
cause on account of the ignorance in which men are now living they have 
not been: able to realise that there is only one God and that all religions 
essentially teach the same thing and uphold the same goal. It is here that l 
comes the utility of the Gita at the present dangerous crisis in human affairs, 
and it is the merit of the New Gita that it has clearly shown how the Gita 
. contains the esserice of all religions and how all humanity can ‘accept the 
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Gita as their one scripture; it ie not deny the trith of any: religion but 
brings out their ae untiy. Thus the Lord a in the: Gita, 
But whatever way men seek for Me, 

_ by that path I seek and welcome them, 
for the path men take from every side, 
the road that leads from everywhere i is Mine, (New Gita p. 49)" 


‘All who have the same faith, follow the ‘same path naturally come to- 
gether, thus we have the Christian Church, the Muslim brotherhood, the 
Buddhist samgha; but in the catholic teaching-of the Gita, the whole of 
humanity is the samgha, all ate following the same goal, each in his own 
way, and the Gita gives a dharma, a spiritual discipline which includes in 
it and synthetises all other disciplines and modes of spiritual practice. 
Indeed La Violette has shown that if in the Gita we read Christ for 
‘Krishna the sense does not suffer at all, but all Christians can find'in the 
Gita the sublime teachiftgs of the Bible i in a new nene Let us aye one or 
two illustrations. N: _ z 

. The ‘Christ incarnated replied: 
My blessings and My Peace 
upon ‘you, beloved student! 
I will acquaint you with 
the chief characteristics of My . 
divine glory and ‘its manifestations here, 
_ These few must suffice 
the throbbing pulse of Time 
_ for My essential Nature is beyond Time, | 
outside of space, unlimited, 
- and My Being, Mind, is Infinite, 


re 


ry. I am the divine Overself 
‘living in. the heart of every man; | 
Self indivisible -from SELF; - 
the beginning, middle, and also end 
of every being everywhere; 
I am the image that you. ‘see 
reflected in every water, every pool. 
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Then the young Prince i 
spoke to. his Master: 


O creator, supreme Ruler of the Universe, 
though you have described yourself ` 
as consummate rarest Being; ’ 
I yarn for a final token of your love, 
one more vista of supremacy;- 
_ for I desire to see your SELF; 
_ +. the ethereal beauty of your face, 
‘, desire to be enraptured -> ' 
by your glory and divinity of Form, 


t 


" The Blessed Christ-in-Man Py 
‘answered him: — c 83 E 
-Since you: would see immortal beauty ares 
with your mortal eyes ` ; | 
'. Inow endow your soul © `. ee 
with mystic-vision and insight | 
to see the Form of Me:— 
‘immeasurable, divinely fired 
colors and forms, 
uncountable i in multiplicity of kinds. 
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Behold the heavenly hosts, ‘ 
innumerable celestial-beings,— 
angels, archangels; Planetary gods; | 
sovereigns. of vast universes; 
and miany other radiant wonders 
scarcely dreamed of in your wildest fancies, 
never seen ‘before. 


Then the young Prince “ 
fell prostrate before the God-man, 
and trembling, stammering with fear, 
with saddened face, 3 , ` 
_ in broken açcents, said: 
O Christ, the world rejoices, 
the firmament and earth are shouting 
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~ your magnificence and glory; 
Th= hordes of darkness flee in terror 
before tae onset of your light, ~ 
_ while the enlightened Ones, _ 
who knew and walk upon your path, 
sing yocr praises, offer adoration 
with aces aad wonder at your sight. 


The Christ eae ac ; 
He who does all actions only for Me, 7 
who thinks all thoughts through Me, 
whose supreme treasure, whose All in All, 
is found in Me, in My. Kingdom of Universal Mind; 
The-true fo‘lower of My golden Light, © - 
who-holds dominion, freed from attachment, 
forsaking everything for Me, his goal, | 
who places inner Wisdom 
beyond the price of earthly things; ° 
who fincs his peace, salvation, —_ 
_ only in loving all, and in all loving; E 
i he shall finally come to Me, — 
‘ : O son of royal blood, 
for he ard I are One 
secure eternally. - 


p 
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Ernest Holines has apily c donen on the bock: “To take a sacred book 
that is read and. studied daily by millions of people, and interpret the spirit 
and meaning into the thought and language of another world of another 
period, making its philosophy and teachings available-to millions. of another 
race, presents a great spiri-ual contribution to the literature of the world.” 
Those who think that they can establish equality and justice in society by 


 reorganising the means of production and distribution, fail to see that the 


root cause’ of socizl evils lies in the nature.of men, in their ignorant egoism, 
giving rise to desire and greed and passions, to lust of power and lust of 
possession, and that there cannot be any real improvement in the condition ` 
of men unless human nature can be changed and transformed ‘radically. The 
Gita, following the Upanishads: gives the secret of this transformation, which 
is to find. the Eternal Self in us, and to base all.our life and action on the 
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consciousness of the Self. As distinguished from a materialistic interpre- 
tation of history given by Marx and Engels, Sri Aurobindo. has given a spiri- 
tualistic interpretation of history in The Human Cycle (The Psychology of 
Social Development) showing that human history is not being shaped by 
economic forces but by the needs of man to find his Self and his relation with 
the Divine, economic organisation. can only serve as one of the accessory 
means. “Man’s true way out is to discover his soul and its selt-force and 
` instrumentation and replace by it both the mechanisation of mind and the 
ignorance and disorder of life-nature. -But there would be little room and 
freedom for such a movement of self-discovery and self-effectuation in a ` 
closely regulated and mechanised social existence.” (The Life Divine, P. 
1167, first edition). That is why Sri Aurobindo did not accept any socialistic 
pattern of society but a spiritualised society as the goal for India as well as for 
whole mankind. “Therefore a society which was even initially spiritualised, 
would make the revealing and finding of the divine Self in man the whole 
first aim of all its activities, its education, its knowledge, its science, its ezhics, 
its art, its economical.and political structure. As it was to some extent in the 
ancient Vedic times with the cultural education of the higher classes, so it 
would be then with all education.” (The Human Cycle, P. 317). For this 
spiritual education, which is now to be given to all irrespective of cast, 
creed, sex or race, the Gita is the best medium. But it is here that the New 
Gita of La Violette is lacking. It selects some of the thoughts of the Gita 
which are generally known and puts them in free verse which is intellectually 
satisfying; but it cannot serve as substitute for the original Giza, as it has 
neither its mantra shakti which opens the doors of the soul nor coes it bring 
out the subtle and profound teachings of the Gita which can practically help 
us to find the, divine Self within. A true and helpful interpretation of the 
Gita is possible only for those who have at least some of the profound spiritual 
experience of the great author of the Gita itself. In our age we have had only 
one such person, and that is Sri Aurobindo and we have no hesitation in 
saying that if we approach the Gita for help and light and to understand its 
essential and living message, that in it on which humanity has to seize for 
its perfection and its highest spiritual welfare, we must take Sri Aurobindo’s 
Essays on the Gita as our guiding light. E 
. We shall conclude this review by selecting from the book at random some 
of the common errors found in the modern interpretations of the Gita. Thus 
the new Gita upholds the modern ideal of Duty and the service of mankind . 
as the teaching of the Gita. But how to know what is our duty, and what will ` 
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really be a service to humanity? At the present moment the world is divided 
- into two blocs, each of which is claiming to be the true servant of human 
welfare and to establish their claim they are preparing for a fight which may 
result in the extinction of the whole human race. The Gita says that it is 
beyond human reason to find a solution for these questions, one must rise to 
a higher plane, to a higher consciousness, and act and live from there. La 
Violette has nowhere brought out this essential distinction, and following the 
western mode, he confuses: the: higher spiritual consciousness’ with mental 
consciousness and reason. Thus- he says 


Partaking of those iie that partake of immortality, - 
they go to the ETERNAL, beyond earth’s transient forms. 
This unending, changeless world of Spirit, world of Mind. 


He ney ignores the Gita’s crucial distinction between mental reason 
and the Spirit, - f 


“Supreme, they say, (beyond their objects) are the senses; supreme over _ 
the senses the mind, supreme over the mind the intelligent will: that which 
is supreme over the in-elligent will, is he (the Purusha). ” (Gita 3/42). Itis this 
Purusha, the Spirit that we must find within us following the light given by 
the Gita in order to enter into the spiritual ene life which is the goal of 
man. 

Howeend as we have already said, this book can very well serve as an intro- 
duction to the Gita.especially to the western people. “A paramount need for 
an ordered world in the post war period”, seys Mr. Syed Hossain in appre- 
ciation of the book, “is better understanding between the East and West. 
Every conscientious attempt to foster such understanding should be wel- 
comed.... The-message of the Gita is one of the greatest spiritual formulations 
of all time, ane has a special appeal i in these troubled days.” 
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Response from the Divine 


If there is openness of the psychic, then there is. 
always a consciousness of the response. 
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“The Divine gives itself to those who give themseives | 
without reserve and in all their parts to the Divine. 
‘For them the calm, the light, the power, the bliss, 
the freedom, the wideness, the heights of knowledge, . 
the seas of Ananda. - - = «=. Sri Aurobindo. 
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!' LOVE DIVINE 


G cT HE intensity of Divine Love does not produce any perturbation ‘in. 
any part of the being” (The Elements of Yoga). Why should it? 
_ If there is a perturbation, it is more likely that a different kind of love was. 
in question. {If it is Divine Love, there can’ be no perturganon, for ka 
one receives it according to his capacity. : 
Divine Love is there in its full intensity, as. a aenda forces But 
most people, 99 out of 100, feel nothing at all. What ‘they feel is exactly 
in proportion to what they are, what they can receive and’ -holdy Indeed,’ 
you are always bathed in an atmosphere vibrant with divine. love. Some-: 
' times, on rare occasions, for a few seconds perhaps, there is àlt on'a-sudden,; 
just the impression of something, and you say: “there, the divine love came 
-to me!” Well, it is a way of saying: the true fact being that for some reason. 
or other'you happened to be just a little open and you had the perception: 
of the thing that is always with you. The Love is there, the ‘divine’ con- 
sciousness, too, is there in the sarme way. ‘They ‘are “one, after all, 
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Once 4 im a way, you find you: without any rhyme or reason as it were» 
in that happy state and you declare that the ‘divine love has’ at las: turned 
‘towards you! But, as I say, the matter. is not like that. There came about 
an opening in you, perhaps no more than a pinpoint, and that was sufficient 
for the thing to rush in; for the ‘atmesphere is surcharged with it and 
wherever there is a possibility of its being received, it is received. The same 
is true of all things divine. They are theze: you do not receive or perceive 
them, because you are closed, shut off, blocked up. You are occupied, most 
of the time with other things. You are full of yourself, packed with it, 
and there is no room for anything else. You are not merely passively filled ` 
_ with yourself, but very actively, you are furiously busy with yourself. How 
can you'notice then the marvellous things that are about You, around you? 
You get a glimpse unawares,: perhaps when you are alseep; but it fades 
' away soon. Man’s ego is a formidable taing; the whole universe, to him, 
is a mere function ofthe ego. You are the centre and the entire creation 
revolves around you. Such is your vision of the universe. You dc not see* 
it as it is; you see only yourself when you look at it. 

To begin, then, you must be able to come out of your ego. You will have 
to enter, as the first step, into something like a state of inexistence. There- 
only after you will begin to see things as they are, that is to say, from a height. | 
If you want-to see things as they truly are, you must become absolutely 
like a mirror—silent, peaceful, immobile, impartial,’ with no preference, - 
in a state of total receptivity. You.will begin to see many things that did not 
seem to be there before, but were only.now becoming active. Well, you may 
very well have gone inside-one of these things instead of being shut up into 
a minute spot-in the infinite universe, which you call yourself. There are 
many ways by which you can come out of yourself. Anyhow that is the onè ’ 
thing to be done, if you wish to see the world as it is, not as it seems to be 
a function of yourself. . 

: Now to come out of the ego, you must have naturally first of all the will 
to do'so. The surest way to do it is to give yourself to thé Divinz, not to’ 
pull the Divine towards you but to abandon yourself to Him. T het j is how 
. you start forgetting yourself. Usually when people think of the Divine, 
- the immediate impulse in them is to pull Him (or whatevet-they represent 
Him to be) towards themselves, within themselves. The result generally _ 
is that ‘they receive nothing; and they ccmplain: “Ob; I called and called, - 
I prayed and prayed, but there was no answer, I received nothing. nothing 
-7 came”. But before complaining, ask youself if you had offered yourself.. 
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You would find that mead of oian yourself you had pulled. Instead 
of being generous, open-handed and open-hearted, you were a miser, a 
beggar.: When you pull, you remain wholly within yourself, shut up, sealed 
within your ego. You raise a wall of separation between you and the thing 


that is around you and wants to come in, which is thus not admitted, almost ` 


deliberately refused entrance. You enclose yourself: within a prison and - 


grumble that you have nothing feel nothing. At least if you had opened 
‘a window you would have had something of the light and air about you. 


FAITH AND PROGRESS 


- O. When one makes an effort, makes a little progress, one gets satisfied 
and i is proud of. it. That spoils everything. How to get rid of this fault? 


It is because one looks at oneself: while doing a thing. It is the habit of 
constantly observing oneself as one works or lives. Certainly you must 
observe yourself; but more than that you must be sincere and spontaneous 
—spontaneous in what you do and not turning towards yourself all the while; 


judging, criticising, sometimes even severely. That is often as bad as pang | 


`” oneself with satisfaction. 
You must be sincere in your aspiration, you need not even A that 


you are aspiring: you should become the aspiration. When you can do that; 
you feel an extraordinary strength. One minute of such an experience 
prepares you for years of progress. When you are no longer a person, an 


ego always looking at itself, when you are the very action you do— 


especially in the act of aspiration—well, I say nothing can be better than 
that. When it is not a person that aspires, when. the aspiration shoots up 
in a concentrated momentum, one can go very far. Otherwise there is a 


mixture of vanity, self-sufficiency, even es all kinds of: petty 


_ movements which es the affair. 


”. 


Q. What åre the conditions for c a descent of Faith? 


The most important dnon is trust, a childlike trust, the candid feeling 


that knows that needed things will céme, that there is no question about it 


When the child has need of anything, he is certain.that it is coming. This 


kind of simple trust or reliance is the most important condition, 


One must aspire, it is indispensable; ‘but there are people who aspire: but 
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‘with. so much conflict within them, ‘between faith and want of faith; trust 
and distrust, between optimism that is sure of victory and pessimism that is 
just waiting for the catastrophe to come etc. etc. If such is the state of your 
-being, you may aspite but nothing will come out of it. You say, “I aspire. 
and I get nothing”; that is because you are demolishing your aspiration all 
- the while by: your want of trust. But if truly you have the trust, things would ' 
be: different.: Children, for - example, when they are left to themselves, 
when they have not been deformed by elderly people, have.a great confidence - 
that everything will be all tight. When; they have an accident, they never 
think that it will be anything serious. They have the spontaneous conviction 
that it will be set right soon and that helps things to get right soon. When 
“you aspire for the Force, ask: for the Divine’ S help, if you do :t with an 
‘unshakable certitude. that the thing will come, in that case, it is impossible 
for it not to come. In fact, as I say, such a conviction is in itself an inner 
“opening. .There are. people who ‘are naturally - and automatically in this 
condition. Whenever or wherever there occurs an opportunity to receive 
something from above they arè there present. And there are others who’ 
always fail to.be on the spot when there’ is an eo for the descent: they 
close themselves at the right moment. But they who have the childlike re- 
liance, they never miss an opportunity. It is a very curious phenomenon. ' 
_ Apparently there-may. not be much difference between the two types. Both 
“may have the same goodwill, the same aspiration, the same. desire to do 
one’s best, but he who has a happy confidence in him, who does noz question, ’ 
who does not, ask if he will have the thing or not, whether the Divine will 
answer or not—for, to him that is not the question, it is. understood. and taken . 
for granted: “The thing I'need I shall be given”, he says, “if I pray my prayer 
-will be granted, if I am in difficulty and I ask for help, the help will come, it 
will not only comie but-settle everything”-—I say, the person who ^as such a 
{ spontaneous, candid, unquestioning reliance gets the best conditions under 
which an effective descent can occur; its action then is ‘marvellovs. 
It is with your mental contradictions and doubts that you spoil everything, 
with this kind of ideas that énter into you when you are in difficulty: “It is 
impossible; I shall never come to the end of kt, suppose the situation gets 
worse, suppose I am to roll down etc. etc./..In this way you build upa wall 
‘between you and the. Force ‘that. you Want to receive, . 
: ‘The. psychic being hes- this trust, has it in.a wonderful manner, ‘without f 
a shadow; without a question; without contradiction; and when it is there 
there i is no ah nar remains unanswered, no, aspiration unfulfilled. 
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THOUGHT THE CREATOR ` 


umak thought ‘always | Creates basi in the mental re Iti is a creative 
force. You are creating thought-forms constantly and. sending themi out 
into the atmosphere around; they. go abroad to do their work. You are-your- 
‘self surrounded always by stich formations. No doubt there are people who 
cannot think clearly; they form around them only a kind of whirl. But they 
. who think clearly and strongly create thought-forms that go out to accomplish 
their task and return when they are: re-thought. There are cases of people 
who are troubled by their own formations that return to them or upon 
` them as if to possess them and which they cannot get rid of;-they do not - 
“know how to unmake a form which they. make. When you have made a 
particularly strong formation, it remains always linked to you; it: comes back 
again and again hitting your head and gathering. force. In the end it-is a 
~ necessity to you. There is a whole world of mystery to learn ‘in this matter. 
Men live’ in ignorance; they have powers of which tey are — 
unconscious or know very little. . ‘ 
: ‘Buddhists, I mean those who are inthe more orthodox tradition; dor not 
' believe in God or an eternal Reality; they do not believe in gods either, that 
Jis to say, in beings who are truly divine. They, however; know admirably 
to use the mind and the mind’s powér. The Buddhist discipline makes’ you 
master of the mental instrument. A person following the: Buddhist disci- _ 
pline came to me once and said that he had made an experiment: he had 
: formed a being with his thought, he had created something-like a Mahatma, | 
. He knew and it is a proved fact that these mental formations after a time begin 
to have a personal life, independently of the author,—although they may be 
. connected with him,’ yet they are quite independent, in-the sense that they 
have a will of their own. But now he was facing a formidable difficulty; He 
said: “Do you know I have formed my Mahatma so well that hé-has becorhe. 
_a personality quite independent of me and comes all the while to trouble me? 
" He comes, scoldsme for this and that, advises me in this: matter and that and 
wants to control my life altogether. I am unable-to get rid of him: `I find it - 


extremely difficult and do not know how to go about it. As I say, my Mahat= — . 


ma has become extremely troublesome., He does not leave me to-be at rest, 
He interferes in-all my activities, prevents me from doing my work-and: ‘yet 
I know it is my own creation and I am unable to-do away with it.” He ex- . 
plained to me how he tried to get rid of the thing I then told him: it was- 


because he did not know the trick.’ I showed to him the process 2 and the next. 
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- morning he came happy. aa beaming, saying “it hás left”. He sould’ not 
-` cut the connection; even then cutting the connection is not ‘sufficient, for 

thë being would. continue to live apart and independent. What is needed 
"is to re-absorb what one created; to swallow what was put out... i 

E A = e EE" 
DEALING WITH A WRONG MOVEMENT ` 

‘THERE is a great difference between pushing. a thing away -simply be- 
cause you do not want it and changing the state of the consciousness so 
that the thing you.do not want becomes completely foreign tò your nature, 
Usually when you have a movement in you which you do not like you 
drive it back and repel, but you-do not take the trouble of finding in your- 
self that which served and serves still as a support to the movement, the 
"particular ‘tendency, the turn of consciousness which enables the thing to 
enter into. the conscicusness. If,- however, instead of a gesture of mere 
condemnation and suppression, you enter deep into your vital conscious- 
ness and find out the support, that is to say, the small vibration cf a specia] 
kind embedded far in a corner, often a corner so dark that itis difficult to’see ` 
it is there, if; in spité of all difficulty, you concentrate and follow on-the | 
track of the thing, the origin of the movement, then at the end you discover 
quite a small snake-like thing, coiled up, quite small; not bigger than a pea; 
but very black and embedded firmly.- There are then. two procedures: 

either to throw a light so intense, the light. of the truth-conscicusness, SO 
strong upon the -point that the thing is dissolved or to seize the Lttle object 
as with a pair of pincérs, pull.it out and place it before your tonsciousness. 
The first method is.radical, but you have not always at your disposal’ the . 
5 light of the Truth and you cannot make use of it- whenever you like.. 
7 -So you have to take to the second method. You'may follow it, but it will 
give‘you pain, a pain as great as when a tooth i is being pulled out. ‘I do not 
‘know if any of you had the experience, but it is painful. Usually, however, 
what you do in the presence of an undesirable movement is to try to wipe 
it: away—gently, I suppose—or cover it up; thus things continue as before. 

You do not have the courage and ‘SO things do not change. Yes, it gives you — 
p pains. -the -pain is, usually. herein the heart. But if you have the courage, if, 
-is better’ to pull out the thing than to temporize. with. it; pull it out and. 
` put it in front of your gaze; it dissolves. ‘That makes an end of it and you... 
are- cured. The thing, will not -come into you. any. more to trouble - you.. 
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But the operation is radical and it has to be done as an operation. 

In the beginning you need a great perseverance in seeking out the thing.. 
For normally when you are in search of thése things, the mind comes in 
and deploys a thousand and one reasons and favourable explanations so 
that you may not pursue the enquiry. It tells you: “no, it is not your fault 
_at all; it is the circumstances, it is the people, it is things coming from out- ` 
side, it is this and it is that’’, all excellent excuses, and if you are not firm in 
your resolution, you let things go on and you are where you were; the thing 
- will come back to trouble you again and you have to begin all over once 
more. But if you have done the operation, everything is done with. Do. not 
trust the mind and its explanations. It might inspire you to say: “yes, 
yes, on other occasions it was like that, I admit, I was indeed in the wrong; 
but this time, I am sure, it is not my fault etc. etc.”. If you do not deal 
firmly with your adversary, it will be always there, hiding in the subcon- 
scient, lodged there comfortably, coming up any day you are off your guard. 
I have seen people cherishing the evil in this way for more than thirty-five 
years. And if one does not go about it in the right way, there is no reason 
why the things should not continue life after life. The only safe way then 
is to do the operation, cost what it may. For it gives you the final relief. 
I say, when you throw the spot of light upon the place, it bunrs, it seres. - 
But you must bear it. You must have. the sincerity that does not allow you 
to draw back, to cover up the place and retire. You must instead throw it 
wide open, receive the blow straight upon you. 

I have told you to seek out the place where the’ hidden thing lies. The 
black thing has many a cosy corner in your being. There are people who 
have it in the head, some in the heart, others down below; but wheréver 
it is when you track it down it has the same look, the little black creature 
rolled up, not bigger than a pea but hard. and firmly set, a microbe-size. 
snake coiled up. If it is something in the head it becomes somwehat diffi- 
cult to discover. For the head is full of wrong ideas and it is not easy to put . 
it into order for pursuing the right, track. A comparatively easier’ place to 
discover and to cure is in the heart; but here it gives the greatest pain. 
But here it is found more easily and cured also most radically. Down below 
in the vital things are very confused and obscure. All things are mixed up 
in a veritable chaos. The movements are also more violent, more uncon- 
trollable and ignorant. Here are all the movements of anger, pride, ambition, ` 
passion, all attachments and sentimentalifies, the hunger that you call 
love. And there are a hundred others. There are as many kinds in the 
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head too. There it is: the perversions of thought, all the betrayels, the be- . 
`trayals of your soul. It i is inconceivable how one: betrays one’s soul, in- how 
many ways, “how: persistently, *the decisions, the points of view, the, fa- 
> yourable explanations ‘which your brain supplies to buttress you against your 
perception that you have done something wrong. You have to disentangle 
allthis, put each thing in its:place, throw upon each the light. of your true 
consciousness and judee= burn. purify or transform. 
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DUT when Yudhishthere had heard 

j The sages’ speech, his heart. was moved with sighs, 
He coveted Imperial Sacrifice. - 
_ All bliss went from him. Only to his TRT 
` The majesty of royal saints was brought 
By sacrifice exalted, Paradise) 5 ON 
_ Acquired augustly, and before his eyes 
He most was luminous who in ‘heaven shone, 


-- 


Heaven-by sacrificial merit won. B a da 


- He too that offering would absolve; so now . 
Receiving reverence with a courteous bow,- “sy 


= a _ The assembly broke, to meditate retiring ,. 


. On that great sacrifice of his desiring; 2 

~ Frequent the thought and ever all its length’ 

~ His mind leaned that way. Yet though huge his strength, - 
. His heroism though admired, the King 
Forgot no Right, but pondered how this thing 

. Might touch the peoples, whether well or ill. 

_ For just was Yudhishthere and courted still 

His pecple and, with vast impartial mind ` : 
` Served all, hor’ ever from this word declirjed, a ald 
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“To each his own; nor + shall the king disturb 

With wrath or violence Right, but these shall cur is 
“ So was all speech of men one grand acclaim; 

The nation'as a.father trusted him: - ` 

No, hater had he in his whole realm’s. bound, 

By the sweet name-of Enemiless renowned. 

‘And through his gracious government upheld. 

By Bhema’s force and foreign battle quelled 

By the two-handed might of great Arjuun; 

_ Sahadave’ s cultured equity and boon, ©. _ 
Nocoola’s courteous mood to all men shown, 

The thriving provinces were void of fear; 

. Strife was forgotten and each liberal year =. 
The. rains were. measured to. desire; nor man.. 

‘The natural limit ôf his course outran: 

_ Usury, tillage, rearing, merchandise 

- Throveé with good governmeni and: sacrifice 
-Prospered; rack-renting. was not nor unjust 
Extortion; from the land pestilence was thrust, . 

And mad calamity of fire unknown "foe oa 
Became while this just monarch had his own. = 
Robbers and cheats and royal favourites ©  , = 
Were now not heard of to infringe men’s rights. 

- Nor the king’s harm or mutual injury 

Intrigue. To yield into his treasury 

Their taxes traders came and princes high 

On the sixfold pretexts of policy,. . - i 

Or at Yudhishthere’ s court good grace to win. 

- Even greedy, passionate, luxurious men z 

His just rule to the common welfare furned. 

_ He in the glory of all virtues burned, l 
An all-pervading man, by all adored, -00 7, 7 
An emperor and uniyersal lord = si 7o y 
` Bearing upon his shoulders the whole State, - 
And fronr the neatherd to the twice-born great 


` All in his wide. domains that lived arid moved, ` 


Him more than father, more than mother loved. ~ 
He now his brother and his ministers 
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Summoning severally their mind infers 
And often with repeated subtle-speech 
Sollicitous questions and requestions each. 
To institute Imperial Sacrifice 

All with one cry unanimous advisé. 

“O King” they said “the man by God designed T 
Who has acquired the Oceanic mind _. 

Of kingship, not-with this bounds his pretence, 
But hungers for imperial excellence. 

In thee it dwells, high Cowrove;} we thy friends 

_ See clear that Fate this sacrifice intends. 

To complete heroes it is subject. Men 

Who. centre chivalry within them gain - 

With ancient chents the perfect fires _ 

Compiled by sages, lords of their desires 

- Through self-control intense. The serpentine 

And all rites other in this one rite twine. 

And he who at its end is safely crowned . 

Is as World Conqueror. is as King renowned. 
Puissance is thine, great-armed, and we are thine, 
O King, soon then shall Empire crown thy line; 
O King, debate no longer; aim thy will- 

At Sacrifice Imperial”. So they still 

Advised their kir.g together and apart, 

And deep their accents sunk into his heart. 

Bold was their speech, rang pleasant to his ear, 
Seemed excellent and just, yet Yudhishthere | 
Still pondered though he knew his puissance well. 
~Again he bade his hardy brothers tell 


Their mind and priests high-souled and ministers: . . 


With Dhowma and Dwvpaian too confers, 
Wise and deliberate he. “Speak justly, friends, 
What happy way my hard desire attends. 
Hard is the sacrifice imperial meant | 
. For an imperial mind’s accomplishment”. 
_ All answered with a seasonable voice: 
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“Just King, thine is that mind and thou the choice ` 


Of Fate for this high ceremony renowned”... 
Sweet did the voice of friends and flameris sound: 


Yet still he curbed himself and still he thought. 


His yearning for the people’s welfare: wrought’ 
A noble hesitation. Wise the man: 

Who often will his power and vantage scan, 
Who measures means with the éxpenditure, _ 
Season with place; then acts; his deeds endure: 
“Not with my mere resolve the enterprise 
Begins and ends of this great sacrifice” ; 
While thus in a strong grasp Lis thought he held, 
His mind to Krishna who all beings excelled 


” Of mortal breed, for surest surity ran, 


. Krishna, the strong ‘unmeasurable man i 


Whom Self-born upon earth conjectured he - 


Because his deeds measured with: deity. 


“To Krishna’s mind all.things. are. penetrable, 


. His genius knows-not the impossible”. 
‘Pondered the son of Hades, “nor is there | 


A weight his mighty mind carmot upbear””’. 


$ (to. be continued ). 
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| THE EARLY INDIAN POLITY | ` 


HE principle of popular rule is thie possession of the reins of the govern- 

. ment by - the mass of. the people, but by the possession is not intended l 
“necessarily the actual’ exercise of. administration, When the pèople are able 
` to approve or to disapprove of any action of the Government with the 
certainty that such approval or disapproval will be- -absolutely effective, 
Ahe spirit of democracy is present even if the body is’ not evolved. India 
inher ancient polity possessed the spirit of democracy. Like all Aryan 
nations she started with the three great divisions of the body politic, King; 
Lords and Commons, which have, been- the. sources of the various forms 
- of government evolved by the modern nations. In the period of the Maha- 


bharat we find that the King is merely the head of the’ race,- possessed of. . ` 


executive power but with no right to legislate and even in. the exercise of 
his executive functions unable to .transgress . by a hair’s breadth the laws. 
which are the sum of the customs of the race. Even within this limited 
‘“scope he cannot act in any important matter without consulting the chief 
men of the race who are usually the elders and warriors; often he is cipher, 
a dignified President, an ornamental feature of the polity which is in the 
hands of the- nobles. This: position is that of first among equals,” not that 
of an absolute prince or supreme ruler. We. find this conception of kingship 
continued till the present day in the-Rajput States; at Udaipur, for instanċe, 


- no alienation ‘of land can take place without the signature of all the nobles; 


although the Maharaja is the head of the State, the sacred descendent. of 
the Sun, his power is.a delegated authority.. The rule of the King is heres ` 
ditary, but only:so long as he is approved of. by the people. `A tyrannical 
king can be resisted, an unfit heir can be put aside on the representation of 
the Commons. This idea of kingship is the old Aryan idea, it is limited 
monarchy and not the type of despotism which is called. by. the Western 
writers Oriental, though it existed for centuries in pre and . -has never 
been universal, in' Asia. 
The Council of Chiefs is a feature of Indian polity urean jn the time 


of Mahabharata. That great poem is full ‘of: accounts of the meetings’ of 


ee Councils and, some of the mést memorable ‘striking. events: of the 
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story are there- transacted. The Udyoge , Parva oanl gives detailed 
accounts of the transactions of these Councils meetings with the. speeches 


| | of the princely. Orators. The King sits as President, hears both sides and 


seems: to decide partly. on his own responsibility, partly according to the. 
“general sense of the assembly. The ‘opinion of the Council-was not decided 
by, votes, : an -invention of the Greeks, but as in the older. Aryan’ systems, | 
‘was-taken individually from: each Councillor. The King was the final arbiter 
and responsible for the decision, except in nations like the Yadavas where 
he-seems- to have been little more than an ornamental head of an. aristo- 
cratic ‘polity. -- 

Finally, ‘the Commis in the Mahabharata are not re by any 
assembly Because the times are evidently-a period of-war and revolution 
in-which:the military caste had gained an abnormal preponderance. The. 
ọpinion-of the péoplé expresses itself in public demonstrations of ‘spon-. 
taneous character, but does not seem:to have weighed with the proud dnd, 
self-confident’ nobles who -ruled them. This feature of the Mahabharata - 


- is obviously peculiar to the times, for we find that the Buddhist records 


preserve to us thé true form: of ancien: Indian polity. “The nations among - 
whom: Buddha lived. were free. communities in which the people assembled: 


as in Greek and Italian States to decide their own .affairs. A’ still .more 


striking ‘instance of the political existence of the Commons is to be found 
in: the-Ramayana. We are told that on the occassion of the association of 
Rama‘as’ Yuvaraj in the government, Dasaratha ‘summoned a sort of States 
General. ‘of: the: Realm to which: delegates of the different provinces: and 


a various orders; religious, military and popular were summoned in order 


to give- their sanction to the act, of the-King. A speech’ from the throne is’ ` 
delivered in: ‘which the King states the reasons for his act, solicits the ap- 


s proval of his' people and in case of their refusal of sanction asks them to 


meet ‘the situation by a counter “proposal of their own. The assembly then . 
meets “separately and together” , in`other words, the various Orders of the 
Realm: ‘consult first’ among themselves and then~ together anc decide to. 
give -their -sanction-to the King’ s proposal. . 

: The growth ‘of large States in India was fatal to ‘the continuance of the 
democratic’ element in the constitution. The idea of representation had 


- mot-yet been developed, and without the principle of representation demo- 


-cracy is impossible in a large State. The Greeks were obliged to part with 
their cherished liberty as soon as large States began to enter into the Hellenic _ 
world; the Romans were obliged to” change-their august and cherished 
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institutions fo the n most - absolute en of monarchy as soon as ‘they had 
becomé:a great Empire; and democracy disappeared from the world until 


the slow development ofthe principle of representation enabled ‘the spirit 
of democracy to find a new body in- -which it could be ‘reborn. The contact 
with Greek and Persian absolutism seems to have’ developed i in India the 
idea of the divinity of Kinghood which had always been a part of the Aryan 
system; but while*the Aryan King was divine because he was the incarnate 
life of the race, the new idea. saw a divinity i in the person of the King as an 
individual,—a_ conception which favoured the growth of absolutism. The 
monarchy of Chandragupta and Asoka seems to have been of the new type- 


‘copied perhaps from the Hellenistic empires, in which the nobles and the ` 


commons have disappeared and a single individual rules with absolute power 
through the instrumentality of officials. The Hindu King, however, never 


_became a despot | like the Caesars, he never grasped the power of legislation 


but remainéd the executor of Jaws over which he had no control nor 


‘could he. ignore the opinion of the people. ‘When most absolute, he has 


existed only to secure ths order and welfare of. society, and he has never ` 
enjoyed immunity from résistance or the right to disregard the representation 


of his subjects. The pure absolutist- type. of monarchy entered India with 


the Mahomedans who had taken it from Europe and Persia and it has 
never been eee in its „purity by the Hindu a 


SRI AUROBINDO | 
(Bande Mataram, March 22, 1908) ` 


eae SELE-TRANSCENDENCE, ay Err 


z FROM: the. aa andes life is compared to a pilgrim age ad 
man is.called a pilgrim‘ of-eternity. But he is a pilgrim’ that continually | 
changes as he-advances, and his pilgrimage is a subjective journey, a progress. 
from one state of consciousness to another, and yet another, till the supreme | 
infinite. consciousness, faqaq. TH qan, is reached, This progress is the secret - 
" “sense” of. evolution, and the biological and surface psychological ‘changes- 
` that we observe in evolution are but its incidents and results. If we “could, 
‘probe ‘into the heart of the animals and plants, we shall witness the same 
progress of consciousness—only: it is not our mental consciousnzss—pro- 
ceeding with colossal difficulty against the dull drag of the material in- 
` conscience. In fact, the joutney from one state and poise of consciousness 
to another, the ascent from one peak of being to another which is higher, - 
. ait: ataq is the whole hidden purpose of life, for so, indeed, can it attain to. 
. the infinite. bliss it secretly longs for. From inconscience to supercon- 
science there is an infinite gradation of the planes of consciousness—in- 
conscience is not an absence ‘but only an involution of consciousness—a 
far-flung: ladder of ascent which our being travèrses from life to life; and ` 
what we ignorantly dread as. death is but a period of selection, assimilation - 
“and rest necessary for this inescapable labour. Our very nature pushes us - 
towards the heights and demands of us a constant effort at self-transcendence. 
It does not allow us to rest for- -Jong i in the possession of a particular state’ 
or- the enjoyment of a particular object—it spurs uson with a divine 
discontent. ' 2 
` How does this journey proceed? At first it is ‘prepared and led’ by the 
‘lower nature of the Ignorance, . Avidya. Slowly, tentatively, almost im- 
`- perceptibly, through many hesitations and hazards and detours, and without 
the consent and cooperation of. our:being, she contrives its progress. She 
suckles and nurses our being even when it lies asleep or drowsy in her | 
folds; And she does not count the cost in this. fateful adventure of its total 
awakening. Pleasure and pain, struggle and suffering, gain and loss, honour ©.. 
and disgrace, disaster and death, all‘are grist-to her mill, and she makes - 
our ‘being: pass through all these experiences, so that their rude impacts ` 
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may awakeri it to a Knowledge. of itself ad the world i in which it is set B 


grow ‘arid, fulfil itself, Frofoundly kind and compassionate, she puts on the 
~ mask. of hardness and. cruelty, and, makes her children taste of the: bitter 
poisons of life, so.that they may yearn after the ‘nectar of immortality. ‘Pain 
| is the most powerful cevice: “she uses to impel our being forward on its 
evolutionary journey. But when it is “sufficiently. awakened’ and. aware of ` 
_ itself and its destiny, she develops in it a conscious will to self-transcendérice . 
and teaches it how to control and conquer her modes of ignorance and 
‘convert them into a colourful play of knowledge and bliss. T a 

According to Sri Aurobindo, Nature’s method of self-transcendence— 
for Nature too follows the souil in its self-transcendence—is a- triple. move- 
ment of ascent, expansion and integration. ‘The ascent of consciousness ‘is 
the first and most fundamental thing, for consciousness is the essence of 
our being, and a transcendence of consciousness must necessarily precede 
all transcendence of being and nature. When our consciousness rises’ to 
a higher plane, it is not only that we have ascended to a height from which: i 
we can command a vision of new places and sights, but that we have our- 
selves undergone a considerable change and observe the world, subjective 
and obj ective, with new eyes. Not only a vision of new things, but a new 
vision of all things and a deeper and wider outlook on life, is the main 
characteristic of the ascent of consciousness. That is why an ascent of 
consciousness is appropriately called a new birth, an awakening to.an un- 
_precedented view and vision of éxistence.-And when we rise still higher, 
our vision deepens and widens again, newer truths swim into our ken and 
our outlook on life undergoes another sea-change. | 

But the. ascent has to De accompanied by a widening, otherwise ` we attain 
only to the truths of the heights and miss those of the environing expanses. 
_ Even while shooting towards the transcendent, we must not neglect to embrace 
- the universal and identify ourselves with’ the truths, principles and 
powers of the transcencent which seek self-expression: in the world, A 
vertical ascent witHout a hozizontal expansion of consciousness _ leads- 
_ always to a high but narrow and lop-sided realisation; and to. this, harrow- 
_ ness we.can safely trace ‘much of the intolerant exclusiveness of sectarian 
- réligion and spirituality. D e hw E 

But the ascent and the expansion. by themselves, would hardly produce 
‘any. profound and far-réaching effect on life were they not ‘accompanied by 
a movement of integration. The object of: ascent and expansion „being, 
not an irrevocable departure Hi life ina nature but an entire perfection | 
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and Aalalmient of A in the world, it is- indispensible ve all the parts 


of our naturé.and all the elements of our life should be raised up, integrated E 


in a dynamic unity and perméated , and transfigured by the gains of the 
ascent and the. widening. A searching. study. of evolution shows that an 
` integrated. sublimation is the ultimate end of Nature’ s, travail, and that 
is the fullest sense -of self-transcendence. Nature does not let thie material 
‘organism of her creatures starve and languish when she evolves the diverse 
richness. of their life, nor does she. suffer their life-parts to wane and wilt 
when’ she is busy evolving and enlarging the mindin them. Life vitalises 
‘the body and supplants more and more its primal inertia by its own galvanic l 
force, and the mind refines and enlightens the physical consciousness and, 
touching life with its growing light, seeks. to reduce its wildness and anarchy 
to order and rhythm. This work of integration must, continue even when 
our being ascends to the higher planes of the Spirit. A sudden break in 
-the-evolutionary work of Nature and a categoric rejection of the active parts 
" of our being on the possession of the silent. Self or the Spirit, is an intense 
but harrow movement of spiritual impatience, not the large and compre- 
i hensive way of realising the integral Divine. A progressive inclusion, ‘an 
embracing comprehension and coordination, is the right law of evolution, 
not. a sharp rejection or a summary exclusion. | 
-. Each crucial step of ascent is, as we have already seen, a new birth, a. 
‘new birth of consciousness; but when the ascent is ‘supplemented by a 
-widening and consolidated by integration, it results in anew birth of our whole. . 
being. The very ‘field and base’ of our life are then lifted up to the heights 
“of the-Spirit, bathed in their light and cradled on their bliss. This integrated - 
sublimation is ‘what the Gita suggests by the term WEIAANAT: It is the 
„assumption of the divine ature by an integral transformation. It is 
making” the summits and the’ base oi our being meet in an ae 
harmony. re 
- - But self-transcendence of the whole = is the most difficult thing to ` 
“achieve in life, immensely more difficult than. the liberation of the soul or 
-its mérger in the-Absolute. It literally means passing through an almost ; 
.interminable series of - deaths during one’s life-time; dying many times . 
before one’s death, not certainly like. a coward in the Shakespearean sense, 
- but like a brave soldier. of the Spirit, a spiritual hero. It means the shearing 
“of our being. of all that is. false and ungodly, ignorant and egoistic—all 
that seeks ‘to perpetuate our troubled: life in, the dark valleys. It means 
‘to be hauled up oe a spiritual force from the normal level .of our being 
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and placed on a higher. There is a tug and ‘wrench felt in the Bie 

sharp pain as of the knots of the heart suddenly snapping, bhidyate hridaya- 
grantht,.a forced severance from all that has been dear and-near,- all that 
has, been the apple of one’s eve and the balm of one’s heart. It means seeing 
oneself fade away, inch ty inch, hour by hour, cutting off the old moorings; 
' sighing farewell to all that has been friendly and familiar, stripping, till 
one is bare and nude in the chill air of the large spaces, and launching forth 
upon the uncharted seas of the Unknown. The agony of the process feels 
excruciating at times,—it surpasses éven the pangs of death, ‘for the old 


Adam dies very hard indeed. “Hidden in the recesses of the heart” some-. 


thing shudders at the pcignant thought of the final parting. It clings des- 
parately to all that the life’s joy cherishes, “the felicity it-must leave lost 
for ever”, and finds itself torn between two contrary pulls. Or the con- 
sciousness of the pilgrim comes often wheeling down from the newly attained 
heights to browse in the old, familiar pastures and gloat over and dote upon 
the old, cherished objects. Then, for a moment, the old-infatuation comes 
to life again, the little endearing details of the past hold him under ‘their 
overmastering spell—Maya’s charms weave a fresh enchantment around 
him. Earth seems to smile in a sudden return of springtide. The ‘hungers 
of the heart, the desires of life, the preferences of the mind assail him with 
a revived fascination and appeal to him to stay in their midst and-not leave 
them again. But leave he must, for the call from above is imperative and 


the urge from within is irresistible. The outcry of the emotions, the ‘pull 


of the senses, the importunities of the flesh cannot prevail against the call 
of the Divine and the aspiration of the soul. A power immeasurably greater 
than that of the heart or tne senses lifts him up and sweeps him on, and there 


is no rest and respite foz him till he attains the highest ga Parama 


paravats and can say with the Vedic Rishis: 


_“T have ariser from earth to the midworld. I have arisen from the mid- 
world to heaven, from the level of the firmament of heaven I have gone to. 


the: Sun-world, the Light.’ | 


y 


_. But self-transcendence is not only‘a matter of struggle and anguish. It has. 


1 Yajur Veda 
l cf. “And never can ‘the mighty traveller rest 
And never can the mystic voyage cease 
Till the nescient dusk is lifted from man’s soul... 
_ And the moons of God have’ overtaken his night.” p 
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its thrills of wonder and ecstasies of} joy, ainan ‘ontthe normal levels 
of. human. life. The .pilgrim’s consciousness feels, as it wings-up, a peace, 
a freedom, a purity, a beatific lightness, a serene silence which are strangers 
. to the earth atmosphere. Caring no more “for the whispers and shoutings 
' inthe; darkness”, it passes, “from the sphere of the grey. and the little,- 
leaving se ory and the struggle’ to the ba nan realms of = SPE 
sare AAt each pace ‘of the journey- farvelon 
`- A new. degree of wonder and of Bliss, ` E 
. Ånew. rung formed in Being’s mighty stair, 
A great-wide step trembling with jewelled fire 
As. if a burning'spirit quivered there Ta 
Upholding with his flame the immortal hope, - . 
As if a radiant God had. given his soul . 
-That he might feel the tread-of pilgrim feet > = ~. 
Mounting in naste to the Eternal’s hous¢.”"* 


: There i in those ‘unwalled regions there is no goad of E no sting of 
 . ambition,” no forlorn: hopes, no witheritig disappointnients—none of those 
besetting dualities and passions that torture our brief, unrestful existence 
upon earth. The world’s senseless murmurs, its corroding cares, its trea- 
cherous lure of false glimmers do not impinge upon those radiant immen- 
-sities. There the pilgrim. realises' how blindly he has lived in the world of 
fleeting. forms, hugging shadows and chasing after the mirage of evanescent 
pleasures. His ‘soul shines there, in its native glory—unfettered, uncondi- 


tioned and illimitable. There the enduring realities of existence reveal `` 


themselves. to his. unsealed vision, delivering him: from the bondage of 


appearances. ‘There he Knows what he essentially is and what he- can yet’ -~ 
‘become; and in wooing the Infinite, he woos the Omnipotent, the Beautiful : 


and the Blissful, and qualifies for the realisation-.of his infinite possibilities. 


. Those. who have not passed . through this process of self-transcendence. 


know nothing of the experiences it entails, experiences of exaltaton and 
. ecstasy- alternating with those of struggle and agony—the alternation of 
. Gay-: ‘and night of which the Vedic mystics symbolically speak. Theirs is 


'a_drab ‘existence. of the squalid plains of life. But evén they will be shaken 


"one day out òf m pnas a pare For, Nature the enchaatress is at 
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heart the benignant. Mother, the: compassionate “deliverer. ‘When she eae i 


the being awake, she opens ‘before it- prospects after’ dazzling prospects -of . 
a limitless, self-fulfilment, which can be ‘realised - oy. oy. a relentless A f 


ranscendence. fe 

The sole principle of transcendence in our Soio being is the soul 
or the yee When it awakes, it pants . to breathe the infinite”, “to soar 
in eternity” and escape from the bondage of Time-and. Space. It feels stifled 
in the prison of ‘the lower nature. It isin fact, the real ‘pilgrim i in man, 
ea HÀ. z Aoo 

- Aspiration and renunciation .are the double power by which the soul 
achieves self-transcendence.: Renunciation releases it from its earthly chains 


` and aspiration launches it irto the Infinité. Renunciation is the loosening 


of the inner knots and the breaking of the i innet bonds, and aspiration the 
irresistible élan towards.the True, the Good, the Beautiful. Both by their 
‘conjoint action carry the pilgrim beyond the kingdom. of a and darkness, 
THe: Gea. l i ; i 


But, Sri Aurobindo insists, self-transcéndence to ‘be i a fruitful, l 


im life, must be a self-transcendence of: ‘the whole being, and not’ of the 


‘ consciousness, alone; and for that one has to follow the triple method: of 
‘Nature—ascent, widening and integration, The physical, the vital, the men-' 
` tal-being, all have to be delivered from their own egoistic formations and 


from the hold of the cosmic ignorance, lifted into the-Truth-Light of the 


Spirit and unified ina harmony of dyriamic action. It is partial and imperfect = 


transcendence that leaves the instrumentalibeing in the obscurity of i ignorance 


while the soul ‘stands transfigured in the glory of the Supreme. An ‘integral 
` self-transcendence i is the aim of evolution and the ultimate destiny of mani - 


- Self-transcendence is the greatest means of -deliverance and freedom. 


| While the- ascetic represses and wrestles with-his desires and passions, the 


enlightened yogi quietly rises beyond them and feels free. Self-transcendence 


_is a liberating movement of knowledge and its perfection an integral self- 
fulfilment by’ an integral self-transfiguration; for transcendence always se 


figures. < . ~ 


oy 5). *  RISHABHCHAND 


t . . 
. ya yO p 
` 
’ . * 
25 i i — 
5 Hoot f 
` - toe 
Fk = 3 
weg. 
‘ 
s A ` . ', 
` 1 * 


`~ 


SRI AUROBINDO AND: EVOLUTION 


GG es AS natural selection mie solely by and for the good of zach b being; 
all. cor poreal and mental environments will tend to progress 
“towards perfection.” —Charles Darwin l 
“In this progress (of mental: to the gupra-mental) the body alsc may reach 
‘amore perfect form anda higher range of its expressive powers. become more 
and more perfect vessels ot ne l — Sri Aurobindo i 


The father of. the Theory of Biological Evolution, Darwin of rth century; 


~ so often attacked by philosophers, ‘has found a spiritual descendant in Sri. 


_ Aurobindo in 20th century, who, undoubtedly, is the father of the Scientific 
Spiritual Evolution which he has ‘developed so far, up to the stage of 
seedling one day to spread its roots and branches: wide over the world. He 
‘took the cue from the former’ s pronouncement, quoted above, to stretch it 
_ further and -culminaté it in what he pronounced as ‘quoted above. Sri 
‘' Aurobindo’s unostensive and non-sensational work is as much spectacular as 
the process of Evolution itself which is like the hands of a clock progressing 


~ without visible pace but presenting the final goal. It can safely be. said: that 


it has not yet caught the imagination of the East as much as it has of thé West. | 
“Iti is definitely due to the presence, in Sti EV PODIAAD, of a clear consumma- 


tion: of “western dynamism and eastern poise” ; a fine embellishment of occi- 


dental: best with pristine oriental truth, oriental truth integrated by occidental 
best, and a symbiosis of supreme art with highest science. ma 

Ever since Darwin postulated his theory, and much more so.in recent years. 
aJl the scientists have been bestowing their thoughts as to the nature of next 


step in the progress of evolution of man, and the possibility .of further 


progress of modifications in humanity. All the arguments boiled down to. 


- the fact that the baby-scierice of Psychology or the Science of Mind is slowly.. 
' penetrating itself into the realm of Biology or Science or Life, as, it appears, 


it ought to, and that the future course of evolution is not essentially biological, 


i ‘though . certainly” analogous to, but must ‘be. of a nature PERGE cum 
_ psychical. . TE a 


To fnd unity in T OINEISIEY ora common current ‘that flows: ia 1 ally being 
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the thirst of the TEN was then. called the Natural Philosopher, 
and I do not know why they do not strive to retain the appropriate epithet) 
—the earlier scientists produced the famous classified table of elements and 
indivisible atom respectively. The classified table showed a common force 
that runs through all elements and fore-cast the nature and properties of © 
undiscovered elements which were subsequently discovered. The indivisible 
atom later on becamé divisible, unfolding the mysterious amount of energy 
in the form of electrons or electrical charges. A specific number of these 
electrical charges in an atom mpa the nature to the elements, whether 
‘goldness’, ‘leadness’ or ‘copperness’. Thus the possibility of transmutation 
of elements. l a 
In the depth of the past under the then existing circumstances and environ- 
mental conditions most suitable for the curious combination of certain 
elements of inanimate matter, the terrific energy with specific number of 
„electrical charges manifested itself as a spark of new energy in the form of 
a spec of ‘Life’. (What guided the carbon and nitrogen to form the main 
principles to release this new type of energy, and not gold and lead for this 
purpose, is still in the realm of discussion.) That life organised itself from | 
inanimate matter has been sufficiently proved including the evidence given 
by the disease producing Virus, which is giving head-ache to all as to its 
true nature, some saying that it is a highly organised complex protein mole- | 
cule, and some inclined to believe it as animate. This, probably, proves the 
link between the animate and the inanimate. When once the spec of life, 
containing the new form of force, carne into being, call it Amozba or whatso- 
ever, this new force unfolded from matter, went on unfolding itself further 
and further, changing its vehicle with consequent: change in structure, 
leading to complicated forms, by a graded series of beautifully connected _ 
“forms, the new forms or vehicles resulting mostly under new environmental 
conditions like upheavals of earth and so on, when the fittest flourished and 
weakest perished; until Amoeba allowed itself to emerge as Man. That is, i 
therefore, mere statement of process of evolution, after tracing a common 
current of force running through inorganic to organic. 
-= _ Thus, we perceive, that the inanimate’ matter with its electrical e 
reorientated itself in such a way that a specific number and form of structures 
called chromosomes -in the new substance determines the frogness, dogness 
or manness—to speak broadly for the sake of analogy with’electrons whose 
number similarly determines the type. of elements. A further reorganisation 
of living substance resulted in'a still further ‘manifestation of -this energy 
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unfolded: as ‘consciousness’. which- later on, by continued reorganisation, 
culminated in the unfoldment of a ‘mind’. This, at present, is the highest 
form of matter on earth, with all its varied forms of activities, always heading 
towards more and more unfoldment of: its nature. Mental consciousness, 
therefore, has its roots in ‘matter; and after a long. controversy, people like 
Sullivan the great Physicist, are inclined to-say “it is quite possible that 
the actual substance of the universe is mental, that-the stuff of events is 
similar to percepts.” : And behold what. Sri Aurobindo has asserted “that 
-which is involved can only evolve.” He says that matter has veiled conscious- 
ness which is responsible for its own unfoldment by various stages through 
which it has undergone, so far. It has. been an unconscious affair in the 
organisms until man resulted. : : i 
- On the arrival of ‘mind’ into the arena ‘of this world in the focal of. huma- 
nity,. evolution became a much more complicated affair, complication WOIse, 
_ complexified, since the evolving matter itself, now, is thinking of its own evo- 
lution. “What further course shall I take?” is the potent question put by 
itself. Since evolution, is becoming, hence’ forwards, a conscious affair, if 
_ the question is not properly answered and if the evolving matter'is not given 
proper’ ‘and correct environment for further unfoldment, it is bound: to. 
lead towards the down-hill path of pérdition, possibly retracing its foot-steps, 
heightening the animality in man, subduing his divinity, for man is now.a 
' transitional form between animality and divinity.’ This is the Lighest truth 
that is. hammered by Sri Aurobindo who, however, is on the clearest opti- 
' mistic-side in pronouncing, “As Nature has evolved beyond matter and‘ mani- “ 
- fested life, beyond life mañifested mind, so she must evolve beyond mind. 
and manifest 4 consciousness and power of our existence free from the imper- 
fection and limitation of our mental, existence, a supramental or truth- 
consciousness -and able to develop the power and perfection of the spirit.” He 
further says that “the animal is a living laboratory in which Nature has, it is 
“ said, worked out man. Man himself may well be a living laboratory in whom 
| and. with. whose conscious co-operation she (Nature) wills to work out the 
; ` superman, the God; or shall we not, rather say, to manifest God?” Thomas 
Henry Huxley, the biologist of the 19th century says, * “it is clearly’ ‘within | 
the limits ‘of possibility that some greater intellect may be able to mirror 
the whole past and the whole future; if the universe is penetrated by a`“ 
medium of such a nature that a magnetic. needle on the earth answers to a 
commotion in the sun, an omnipresent agent ‘is’ also conceivable.” His 
“descendent Jolian Huxley says, “Man has to accelerate, ah means of his 
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consciousness ‘what in the past has been: the work ‘of blind unconscious 


~ forces.” J.B:S. Haldane falls in line and opines, “the time will come, pro- 


bably,- -when men, in general, will accept the future evolution of their species 


as a probable fact,...It is the business of the mythologist ‘to present the idea. 
_ They cannot do so without combining creative eee and biological 
knowledge. a eae ea e Me 


" The quotations made above are only to drive home the fact of the psychic 


bent which the evolving. mind has. taken: and, without taking recourse to ` 


more quotations, suffice it to say that there is-an increasing necessity felt 
to probe into the anatomy of mind and its vast possibilities. It is admitted 


that a mind developing under certain proper environmental conditions, - 


can discover the: Laws under which Universe Operate and’ “bring the 
_gathut of experience - “within the work of an art.” None, so far, exceptSri 
_ Aurobindo, has attempted at this stupendous work of bringing “the gamut 
of experience within the. work of: an art.” He has dived into the past history 
of life, pierced i into the workings of the present form, and is able to fore-cast 


that the super-man with a'supra-mental make-up is an inevitability on this 


earth. If the science of matter ‘could reveal the properties and nature of un- 
discovered matter that were, later on, discovered as revealed by the clues, 


if the science of plants and animals could reconstruct the nature and qualities’ 
of those that were in existence million years ago, a mind of avery high order 


and its science, thereof, can necessarily fore-see the nature and qualities of 
the future being after man, -the supra-mental being. Sri Aurobindo has 
forecast the same, complete with physical and mentalanatomy. He predicts 
that‘ pure biological evolution will takè a different turn, Mental conscious- 


ness sprouts and spreads, with physical body as its host: The whole body, | 
‘the cells with protoplasm, become centres of psychic energy. This step’ 
towards psychic. from mental, is called Psychicisation of the body in Sri. 
Aurobindo’s voluminous monumental work, “The Life Divine” with which 


and others of his books, the writer frankly ʻi ‘Admits-of a nodding acquaintance 
only. He knows, only, A of Aravind, so o fah, v with eagerness to know the rest 
up to D and divinity. ` 

Sri Aurobindo says that, the sporadic i emergence of rare gifts in human 


beings during their mental state, in the form of flashes and sparks of i inspira- - 
tion, art, music, poetry, literature: and allied forms are but manifestations of . 


Higher Nature or psychic-part that, at present, stays in the background, 
imprisoned or enveloped, as it were. In his poetical work, “Savitri”, the last 


of his writings, that gorgeous , work of symbolic peeacntanon of Cosmic- - 
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process—the birth of the cosmic being, its nature and its fate—, he 
pours outi— + >on . r: ; ; 


E _ “Always we beat in us.a magic key 
= ` Concealed i in life’ S hermetic envelop”. (p. 6) 


` 


í 


Man being conscious, it is for him to watch and catch the ky in its is sporadic. 
manifestations, open and unfold the psychic consciousness, and make it 
predominate over. the physical consciousness. This achieved, the ne&t two 
: phases of Spiritualisation and: Supra-mentalisation ` follow, by-a gradual 


process of delimiting and relegating the physical processes that fnally 3 meta~ 


morphose. themselves into the supreme type of consciousness, when the. 
physical entity, no doubt exists—as it must. and | should—but remaining 


absolutely i in the background, a place which was once the prison-house of 


supramental consciousnéss. To attempt at further explanation of these 
terms and processes relating to cosmic: process ‘by searching fora proper 


vehicle to convey, when there are no proper counter-parts, as yet, is to in~. 


dulge, at least on mv part, in mere presumption. It is as much’ difficult 
' fora man in mental state to visualise and describe the suptamental state 


‘as it is difficult for an ant to think of man. Suffice.it to say that Sri Aurobindo 


lays down the three mechanisms of. heightening, widening and integration 
that follow these processes. Heightening is done when the finer instincts 


are given scope to develop, widening, when they fullysexpress themselves’. 
spontaneously,’ without effort; and integration, when they form part and 


' parcel of the whole entity—somewhat analogous to the-conscicus effort 


that man imparts to plants and animals for their evolution by the process . 


of selection, propagation and fixation of a desired character. 


. The great task, therefore, as Sri Aurobindo says, is to speed up and . 
assist and co-operate with the-process of evolution in its goal'cf achiéving 


- the supraméntal from its being mental. This- can only happen-when we 
can create ‘a supramental environment, such that the Supramental Force 


will descend: and work up its will. It has’ been pointed out, alreddy, in - 
` earlier paragraphs dealing with biological evolution, that environment 
played a-larger part in the emergence of a new type: A. ‘particular species’ . 


of plant, cultivated under two differént ranges of temperatures, produced 
flowers of two different .colours according to'its correlation with the two 
ranges. Bilogical science is replete with examples of environmental variations.. 
It is evident, therefore, to create the | appropriitę supramentál environment, 
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Sri Aurobindo wants human-material, not in the form of separate indi- 
viduals, but -in the form of communities and societies, as it is opined by 
one and all, scientists.or otherwise, that human evolution has to take place 
through the vehicle of communites.” As. environment and evolutionary 
force has acted on some and ‘not all for? their evolution, the. supramental 
environment will act on-some, first, who have: got the supramental vessel in 
them; and they are enough for the rest to be- worked upon. 

= This creation of a supramental atmosphere, redolent with supramental 
radiations, surcharged with’ psychic breeze, is the supreme underlying idea 
- of Sri Aurobindo Ashram, an Ashram which is not of an ascetic type that . 
remains far from the maddening ~crowd,' but a centre of day-to-day livin. 
activity with a physical and psychic system of training that gives: free scopeg 
. for environment to act without undue external force. It is a curious and 
unparalleled synthesis of physical with psychical, of body with mind; since ' 
the body is of as much importance for thé process as the mind, and the idea - 
of casting the body aside is undervalued. i We carinot relegate the physical, 
as it cuts the foundations altogether, but? we have to keep it and its atten- 
dant qualities in- the background, attaching as much importance to it as is 

| necessary for the fulfilment: of divine ‘purpose. “Sri Aurobindo- himself 
attained. the Highest. He dwelled there jwhere the Mother, now, dwells, 
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“As some tall cliff that lifts ; its awful see! 
' Swells from the vale, and midway leaves the storm, 
Though round its breast-the rolling clouds are spread, 
"Eternal sunshirie settles on his head”. a: 
: (Goldsmith) 
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HE beai of our cosmos was s the separation “of. Mind from Super: 
D mind, the divine Parent. The beginning was a total separation 
‘from: the divine Light, and hence darkness prevailed i in the lower Nature. ~ 
Life was ‘imprisoned i in Matter, and became the progenitor of death, > hunger 
and incapacity. - ` ai : : 

Out of this utter: abner of: Consciousness into Inconscience began 
the evolution: the upward growth of that which was buried and wholly 
submerged. First was the world of inconscient Matter; then ‘Life brought” . 
in mutual devouring; death, hunger, desire and the struggle for existence; - 
and thirdly came the evolution of conscious Mind. -~ ae i 

As thé consciousness of Mind increases so are the lower’ stages of Life 
modified: the blind struggle for existence changes to conscious co-operation i 
and mutual help. And as Mind begins to evolve upward towards Supermind, . 
its. parent ‘and~spiritual Nature, so. its self-centredness megs to open out 
into an all-embracing Love. 

As man realises the Divine Power in the evolutionary struggle ` as emer- 
gence’ itself, so he becomes aware of the higher steps open to him.’ ‘The. 
third great’ status of Life—the wider possibilities of which are now opening 
to” man—is the fullness of the coriscious Life. 

‘The evolution .of Life starts with the infinité division of Matter into 
atomic units, which have remained persistent in spite-of all other changes. | 
Atoms aggregate into complex compounds into which Life’ can enter as 
the. active principle building up living forms.. 

The first stage of Life is-the formation of aggregate units of stable satel 
substance; the second stage is characterised by the interchange of substance ` 
_ and the fusion of being with being, which introduces the opposite principle 
of dissolution. We have then two principles of Life: the urge of the separate. | 
. ego to survive and maintain its integrity (represented i in i the atom of manen" 
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_ and secondly i ano ipe b active Life to fuse itself. with 
others. The first principle is dominant in the world of inert Matter, while 
. the second principle becomes predominant as Life increasingly develops 
in the material world. New forms of life have thus been built up, though 
the integrity of the individualised living form has (thus far) ae to'be sacri- 
ficed in the process. 

This second stage of Life, therefore, since it contradicts its initial aim, 
cannot be the final stage. The aim of the third stage—the full emergence of 
conscious Mind in a living material form—is to harmonise the first two 
principles; namely the persistence of the individual, as well as the urge 
to fuse himself with others without, impeding however, the survival of his 
whole individuality, mental, vital, physical and psychic. 

The problem of. immortality is centred in the soul-being, the psychic’ 


centre in man, which is the true persistent individuality of his being: It is 


through the soul that man becomes conscious of-his past lives; but even on _ 
the mental plane he realises his origin in ‘the innumerable individual lives of 
the past, and of his forming one strand of a continuous’ aggregate life that’ 
extends from the remotest past into the future. 

The true impulse and nodus of the third status of Life is. Love, which 
brings the individual into a happy interchange with others. The very growth 
and increase of Mind’s freedom brings in this free mutual giving and receiv- 
ing. Love is a spontaneous self-giving, though at first it is under the iafluence 
of a blind vital hunger and desire; but as Mind develops it establishes an- 
equal commerce, the joy of giving and the joy of receiving. Finally under 
the influence of the upward-growing psychic flame it brings the realisation 
that what was hitherto regarded as the not-self is in fact a greater and dearer 
‘self than one’s own individuality. 

Love is the true keystone and foundation on which the fourth status of 
Life—where the psychic being grows into its fullness and the individual 
mind widens upwards to its higher reaches—can come into the evolution. 
Life itself becomes spiritualised and made ready for the descent of the 
divine Principle, Supermind, which is above though subtly connected 
with Mind, — % 
a CHAPTER XXII - 


THE PROBLEM OF LIFE 


MIND cut off from its divine source causes the mental being to see only the 
dualities and oppositions, instead of wholeness. Life under these conditions’ 
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o of igivorance, partial knowing and the clash of opposites is compelled to- 
become restricted’ and limited in capacity. But Life in ‘the evolution is also 

' growing in consciousness, seeking its own truth and: fulfilment, even: „as 

Mind: seeks ‘the truth‘ of its own‘divine Nature. 

. ‘The. first stage. of Life is the material,—submerged and conned: secondly: fi 
appears the activity of growth and decay, with an insatiate craving for expan- 
sion and the unceasing struggle for existence; and thirdly appears mentality — 
which ‘attempts to impose its-own law of equality and harmony on Life. 

‘The whole crux of the problem lies in the fact that the individual conscious- 
ness in the world'is'as yeta restricted centre within‘a restricted environment. 
Man constantly seeks to know the conditions of his existence, but he always 
meets a limitation--im Mind, a limitation which is both individual e 
universal. EE 

: The cation’ lies i in are his true. self, the original me of he Divine 
which was cast into thè Inconscience, in order to consciously ‘evolve and 
progressively manat at its highest and widest, the. Divine Conscigusness 
which’ is ‘its essence, . | 

‘We’ have to nemba that Force and Consciousness are always one, and: 
have their source in the Divine Nature. In their descent into the material _ 
Nature there had been the inevitable separation between Force and Con- 
sciousness, with the consequent restriction of Force and the obscuring of | 
Consciousness. With the emergence of Life and Mind we see. the blind 
clash of diverse forces, and the appearance:of a half-lit groping consciousness 
which is the root of the disharmony in these lower stages of the evolution. 
It is onily when the fourth principle, Supermind, will emerge in the evolution 
itself that the conflict can be resolved, in which Force is united with: 
Consciousness in a true’ creative harmony. : pa 

-Ta the present imperfect status of Mind and Life eae are three difficulties 
which man has to overcome, First he is normally aware only of his surfacé 
being, and has little cognizance -of his subconscious and subliminal layers 
as d whole. It is because of this that man feels himself impelled by forces’ 
he cannot control. By discovering the secret seed of the Divine, Power in 
himself ‘ke -can link himself with the true Source of cosmic Power. ~ 

‘The second difficulty arises from the fact that man is not only divided in 
his:own being,’ ‘but he is ‘also separated from the true universal reality, and 
hence he cannot know the world and his fellow-creatures. This difficulty 
can be overcome through the attainment'of knowledge by conscious identity; 

that is, by entering into the universal reality where all | things find their; 
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oneness. This universal Consciousness cdr only be. truly established iri -the - 

‘individual. when he. can make contact. with the aea To PE | 

ı Mind, which is Supermind. 77 = 

‘ The third difficulty is created by the radical. Sepai of ie (atin or 
will), and consciousness (thought | or idea) i in these lower stages of the evolu- 
tion. Here we have to, observe that in- the original formation of- Matter, . 
Life and Mind. the cosmic division was Created between the higher and the. 
lower Natures,.and this division can only be finally reconciled. by the descent. ; 
or entry of the fourth Principle Supermind which alone can bring the higher 
Nature into the lower. In the same way the sharp division of individual . : 
from individual, which further. accentuates the blindness and unknowing of. 
: the lower Nature with its clash and opposition of forces, can only be-harmo- , 
nised. through the emergence of the fourth entity of the individual being— RE 
«the soul—which bears the seed of the higher Nature within it... | i 

` That which man is seeking is both above him and within him; and he fai a 
akee to grow upwards- through a widening mind towards the.. supra- r 
mental and psychic v unity. ‘These highest-rêaches of mind must: progressively; i 
become the. foundation of human. ife; in order to, establish the Or status., 
of Life’s ascent towards the Godhead. qo z a 8 
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CHAPTER xim noe tee 


b 


THE DQUBLE Sout, IN Man. 

|- en i T ' 

THE four stages of Life’s ascent are now clear: first, a compressed seed— > 

. the atom,—an_ inconscient restricted urge that represents the nucleus of ` 

individuality; second, a root and stem—the urge of active life,—an insatiable . 

desire with yet limited capacity; third, a bud,—the self-evolved mental 

consciousness—the beginning of Love with a mixéd seeking both to possess 

and to give itself; and fourth, a flower, the psychic consciousness opened i into , . 

life, bringing the emergence of Love as ‘a. free’ sans and. CONSCIOUS , 

_ interchange in the divine unity of souls. i DRN. a , 

“The nucleus of the whole evolutionary, ascent from its. very een is | 
the,seed of soul, which is the essence of Delight of the Divine Nature., The 

. fundamental impulse which, the soul-seed ‘he to. Life'i is to manifest the » 

Divine Bliss in the world. ` 

„As already discerned, the divine creative Power i in its divinity i isa four-fold ` 
principle-—Supermind, Conscioys-Force; ‘Existence and. pliss; a four ` 
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ptiticiples have projected: dande into the lower Nature. as respectively 
Mind, Life, material Substance, and the Soul or Psychic iniy which became 
the nucleus of the individual being. bo. 

Ke ‘Because’ the individual is as yet. only partially evolved he i is aware Sealy of 
the surface. parts’ of his being. There is a greater. mentality behind the res- 
_ tricted’ ego, a‘greater life behind man’s present narrow life, and a subtler ` 
material existence -behind and supporting the surface physical form.. In the - 
same way there-is, in the divided nature of the mental being, the double 
psychic entity: a surface desire-soul and a subliminal psychic being, which : 
as. yet hidden is the true soul: 

“It is in fact the subliminal. parts.of our being—the wider mind, life, Tody: 
and soul—that are operi to their respective cosmic planes of existence; and 
hence.man must open himself to these subliminal zones, which are at present 
cut off by the thick walls of the ego. 

The kéy to thé opening up of man’s inner being—or the breaking open of 
. the restricted ego—lies in the emergencé.of the true soul or psychic being. 
At present man ‘is only conscious of a surface or desire-soul which distorts - 
the true. consciousness and delight of his psychic being. ‘The pure essential - 
joy of being has thus been turned into the opposites of pleasure, pain-and ` 
indifference. But these latter. are merely surface reactions, tanye ae 
subjective. _ : 

Just as the subliminal mind? stores the essence of past mental experiences, 
so the subliminal soul retains the true essence of experiences received by 
the surface desire-soul. It is in. this way that the true soul widens its expe-, . 
. rience by ‘compelling the desire-soul to seek pleasure even in what appears 
painful to it and to'reject what seems merely pleasure. But only when the ‘ 
true soul can act in the surface being in place of the ego, will the false dualities 
of pleasure and pain finally disappear, — 

-Man’s pursuit of a wider knowledge in science, his. seeking för a fighe 


-` experience and vision through art, and more directly through his widening 


in spiritual knowledge, all show the first steps towards an impersanal outlook 
that reaches beyond the narrow egoistic life. But as yet this apersona view ` 
occupies only a small part of the individual’s whole life. 

-Thetrue soul, as yet veiled, is the psychic entity, thé secret flame of the i 
Divine that is s inextinguishable i in man. The psychic being is the original 


“i What this ‘modern E refer to as the subconscious mind is si the ‘nether 
nn of the larger subliminal consciousness. A freer and more universal zone of the subli- : 
minal mind has been discovered in guch phenomena as telepathy and clairvoyance. — ’ 
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seed or spark of the pure Divine Nature, around which the evolution of the 
individual entity from the very beginning has grown. It is only in the higher 
types of man—the saint, sage and seer—that a psychic personality’ has begun 
to emerge. Only when the psychic personality replaces the petty desire- 
soul, can the whole nature of man’s: being and outer life be turned yee 
its real aim, the ascent into the spiritualised earthly life. 

Yet we have to note that the emergence of the psychic being is but one, 
though essential, condition of the total transformation of the earth natute, 
It represents the central inner focus of the individual effort; but 
there are also the wider universal and transcendent movements. (These 
are dealt with more fully in the second volume of “The Life Divine”). 
We might merely note in passing that the universal transformation is insti- 
gated through man’s widening and upward ascent-of mind towards the Light 
-of Supermind; while the transcendent movement—which allone can ulti- 
mately transform Nature: and the earth-life—is the descent of Supermind 
itself, which means the coming nearer of God to man and the earth: nature 
in response to the soul’s aspiration and upward opening. ar ie 

Thus we see that the - psychic transformation—the first movement— 
brings about the spiritual change in man’s being. But the spiritual change of 
the individual is incomplete unless the wider change in ‘Nature, steeped as 
jt is in Ignorance, takes place. This universal transformation can: only be 
brought about—when the condition of the earth nature ‘is ready for.-it—by 
the descent of the divine cosmic Power, of Supermind, which is the true > 
redeeming power in the evolutionary ascent that can bring the Law: of the 
Divine Nature into the world. f ay 
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CHAPTER XIX 


i ‘ 


Tae Conve OF ‘THE Rarronať Aci Ma q ta 


l -The Dee age of mankind may be chdracensed from this point: of view 
as a more and more:accelerated attempt to discover and work out the right 
principles and secure foundatioris of a rational system of society. This 
series seems. torfollow always a typical course, first, a luminous seed~-time and 
a period of: enthusiastic effort and battle;; next a period: of victory, 'and 
achievement and brief era of possession, then disillusionment and -the ' 
- birth of a- new idea and endeavour. If we may judge, from, the modern 
l - movement, it would be: destined to . pass through three successive stages 
. which are the very logic_of its growth,—the first individualistic and in- 
creasingly democratic with liberty for its principle, the second socialistic, 
In the end- perhaps a governmental communism with equality and. the. 
„State for-its principle, the third—if that ever gets beyond the stage of theory 
D —anarchistic ‘in the higher sense, with brotherhood or comradeship and 
not government for, its principle.. 
We -have already seen that it is individualism which opens the ‘way to 
the age of reason and that it gets ‘its chance. because it followed: upon an 
age of conventionalism. But: reason, seeks, to understand .and: interpret . 
life by one kind of symbol only, the idea. This reason which is to be uni- `. 
versally applied, cannot, however, be the reason of a ruling class, it cannot. 
be the: reason of a few pre-eminent thinkers. But in practice it is very . 
different, for the ordinary man is not yet a rational being but thinks either 


`, according to his interests, impulses and prejudices or others more ‘active 


and influential. Secondly, he does not yet use his reason in order to come 
‘to an agreement with his fellows but rather to enforce his opinions by 
struggle and: conflict with the opinions ‘of others. Thus the individualistic 
_ democratic ideal brings us at first to the ‘more and more precarious ‘rule 
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of a dominant class. But since the sai of equality and freedom is abroad 


_ and cannot be stifled, it leads therefore, to a war of classes, develops also 


a perpetual strife of parties—things which are not at all the perfection. - 
which the’ eVGA RHC: reason of mari had contemplated as` its see or 
set out to accomplish. . 

The natural remedy for the - first defects of the bidai ian 
in practice would seem to be education. Universal education, therefore, 
is the inevitable second. step of the democratic ‘movement in its attempt 


‘ to- rationalise human: society. Democracy and its panacea of) education 


and freedom have certainly done something for the race. But a new ‘and 
radical defect has revealed itself: to what, purpose and in what manner 


_is the opportunity likely to be used? Old standards and methods left aside, 


there is a scramble-for the one power left, ithe power of wealth. Accordingly, 
instead-of a harmoniously ordered society there ‘has been oe, ‘a ue 
organised competitive system. ane 
The first natural result has’ been the transition of the anoal ‘mind Bom 
the democratic individualism to democratic socialism. Socialism, labouring 
under the disadvantageous accident ‘of its birth, has been. compelled to 
work itself out by a war of classes. ‘And worse still, it has taken from the 
beginning a purely industrial and economic appearance: Its true nature, 


_ its‘real justification ‘is: to carry on‘ the rational ordering of society to ‘its 


fulfilment, through the reason of ‘the whole . community. This inevitable 


. character of socialism is denied or minimised by: the more ‘democratic 


socialists, but even at its best the collectivist’ idea contains several fallacies 
inconsistent with the real facts of human life and ‘nature which must even- 
tually lead to its discredit and replacement by a third-stage of the inevitable 
progression, founding an essential rather {than formal liberty and: equality 
upon. fraternal comradeship in a free oe the ideal- = cial 
as of spiritual Anarchism. r 

In fact the claim to equality like the a for liberty is individualistic 
in origin. Afterwards the social Reason has shifted its ground and tried 


‘to arrive at a more complete communal. justice ‘on the basis of a political; 


economic, educational and social equality: as completé as might. be; it. has 
laboured to make a plain level on which all can stand. together.. ET in 
this change has had to undergo the former. fate of equality. ` p i 

' But if both equality and liberty disappéar from the human’ scene, there. 
‘is left only one member of the democratic trinity; brotherhood, or asi 
_is now called, comradeship. : ‘But comradeship without.liberty: can be: nothing: 
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more than thé like association of all in common service and absolute control 
of the collectivist State. This is already the spirit, the social reason,—or 
rather the social gospel,—of the swelling tide of totalitarianism. Rationali- 
sation is no longér the turn; its place is taken by a revolutionary mysticism 
which seems to be the present 'drive of the Time Spirit. This is a symptom 
that can have à considerable significance. In Russia the Marxist system . 
of Socialism has been turned into a social religion, a collectivist ‘mystique. 
' In Fascist countries the swing away from rationalism is marked and open. 
If this trend becomes universal, it is the end of the Age of Reason, the 
suicide or the extinction of: the rational and intellectual experiment. But 
_ everything hangs in‘ the balance and the subjective turn of the’ human mind 
and life may have time and freedom to evolve and take up the spiral of the | 
human social evolution where the curve, of the Age of Reason naturally | 
ends and by its own natural evolution make ready-the ways of the Spirit. 


CHAPTER XX, 


THE END. OF THE CURVE OF REASON 


- THE ‘atonal collectivist idea of society has at first sight a powerful at- 
traction. There is behind it.a great truth, that every society represents a 
collective being and it is only by a certain relation to the society that he can 
find the complete use for his developed or developing powers and activities. 
If it be objected: that to bring about the result in its completeness the liberty 
of the individual will have to be destroyed.or reduced, it might be answered 
that’ the right of the individual to any kind of freedom as against the State 
. is a dangerous fiction. The pity of it is that this excellent theory is sure to 
stumble before a discrepancy between its set ideas and the actual facts of 
human nature. Especially it ignores the soul of man and its supreme need 
of freedom. The collective being is a fact, but this being is a soul and life, 
not merély a mind or a body, and it works out by a diversity of opinions, 
wills and life, ‘the vitality of the group-life depending’ largely upon the 
workings of this diversity. , 
In the old infrarational societies, what governed was not the Se but 
the group-soul itself through customary institutions and self-regulations 
to which all had to conform. This entailed indeed a great subjection of 
_ ‘the individual to the society, but it was not felt, because the individualistic 
`- idea was not yet born and there was a remarkable latitude of social variation, 
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Collectivism goes exactly to the opposite extreme, it will leave no sufficient 
elbow-room to the individual free-will; thanks to its copie education 


all freedom of thought is negated and the mind of all forced ‘into a- single 
standardised way of thinking. Men may bear it for a time, but when its 


benefits become a matter of course and its defects more prominent, dis- 
satisfaction and revolt are sure to set in. On the other hand, if from the 
first freedom of thought is denied, that means the end of the Age of Reason 
and of the ideal of a rational society. 

- This, the suppression or oppression of the individual freedom by the 
will of the majority or of a minority, is the central defect through which a 
socialistic State is- bound to be convicted of insufficiency and condemned | 
to pass away before the growth of a new ideal. And theré would still be 
something infinitely worse. For a thoroughgoing scientific regulation of 
life can only. be brought about by a thoroughgoing mechanisation of life. 
Life differs from the mechanical order of the universe with which the reason 
has been able to deal victoriously just because it is mechanical. Life, on 
the contrary, is a mobile, progressive and evolving force. To find amid — 
its oppositions some principle of unity is a work the reason cannot do. It 
is obliged to adopt temporarily fixed—and sometimes opposite—view-points 
none of which is more than partially true. In the realm of thought that 
does not matter, but when it drives to practice, it must fix its view-points, 
crystallise its system. While this is an advance on the immobility of infra- 
rational societies, it can never arrive at perfection by its own methods, 
because reason is neither the first principle of life, nor can it be its met, 
supreme and sufficient principle. 

The question remains, whether anarchistic thought supervening upon 
the collectivist can any more successfully find a satisfying social principle. 
Anarchistic thought cannot but develop in proportion as the pressure of 
society on the individual increases, but its extreme exaggerations are evident. 
Man does not actually live as an isolated being, as is sometimes claimed, 
but it is true that the more the outer law is replaced by the inner law the 
nearer man will draw to his true and natural perfection. But by what means 
is this to be done? Intellectual anarchism relies on two powers of the human’ 
being: the enlightenment of his reason and a natural human sympathy, 
the principle of fraternity, the third and most neglected of the famous 
revolutionary formula. i 

A spiritual or spiritualised anarchism might appear to come nearer to` 
the real solution. The solution lies not in hasty. rejection of civilisation,- 
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—with its real or ‘supposed defects;—but in the untapped powers of the 
soul. It is a spiritual, an inner freedom, a yet unfound law of love that 
can, be thé sure foundation for.a perfect social evolution, no other can replace 
it: It may be objected that this puts off the consummation of a better human 
sociéty.to a far-off date, for no machinery invented by reason can perfect 
either the individual-or the collective man. An inner change is needed in 
human nature, a’ change too’ difficult.to be ever effected except by the few. ` 
This is not certain; but if this is not the way, then there is-no way for the- 
‘human kind: After. all there is no necessity for the conclusion that the - 
change cannot begin at all because its ee is not cee possible, 


i et ne . CHAPTER XXT = 
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Te SrmRITUAL AIM AND, LIFE 

A SPIRITUAL society will differ in two essential points from the normal 

human society,—in* the ‘manner of its formation | and development 
~ andin its idea of. man. Starting from the gregarious instinct. modified by a 
diversity and. possible antagonism of interests, the normal society treats man 
essentially as a physical, vital and mental being. It is round these concepts 
that society is built or grows. But its inevitable decay through development 
` suggests a radical. defect somewhere. Ferhaps that defect will be found in 
just that which society-has ‘neglected, the spiritual element, the soul in man. 
To say that ‘this. is an old discovery known to tke religions is to ‘mistake 
appearance for reality. The discovery was there, bút it was made for the 
individual only, and it was largely other-worldly. in so:far as society made | 
use of ‘it it was to mechanise it, to impose an imperious yoke'in place of 
spiritual freedom: The falsehood of. the old social use of religion is shown 
by its - effects. The misplaced impor-ance on. particular socio-religious 
systems, on rites and customs, and the farther fact that the individual has to 
flee from society in order to find room fer his spiritual g growth are signs of Its. 
double failure, proof that such false socialisation of religion cannot regenerate 
mankind. i ia : 

. The true raid fall spiritual, aim in n society y wil ead man not as a iiad: a 
life and a body, but accepting the trutk of man’s soul as essentially divine,:. 
it will also ‘accept the possibility of his whole being becoming divine in 
spite of Nature’s patent: contradiction of .this possibility. It will regard 
every human society, nation, people or other organic aggregate from the same: 
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standpoint, sub-souls;.as it were, means af a complete manifestation and self- 
fulfilment of the Spirit, the divine- Reality, the conscious. Infinite in’ man 
upon earth. But in this a: large liberty will be the: law.of a ‘spiritual society, 


it will not seek to impose ‘even this single fogni on, his ; ; science and d 


A his. art or ethics. = | 


CHAPTER XXII 


| 4 j : 
THE ‘NECESSITY OF “THE SPIRÈTUAL TRANSFORMATION 
E 8 el 
‘OUR normal life is a Galancs, between tivo" sopien _powers,— 
the ‘life-will: which is ‘instinctive and “automatic, and the modifying midds 
will. Dissatisfied with our present conditions, thinkers sometimes speak of . 
-a life according to nature as the remedy of all our ills. But the common defect 
of all such thinking is to miss the true character of man and the true law of 
his being. The idea that to develop the s superman out of our present unsatis- 
factory humanity, to. become ourselves -by exceeding ourselves, as one of 
them says, is our real business is sound i in itself. But then what is our self; 
< our real nature? . a S pi ie 

, We see that at first sight man seems to be a doub. ae e aud 
atonal All his unease comes from man’s practical failure to’solve the riddle 
and difficulty of his double nature. The higher life of reason is still something 
that is supetimposed on the lower. It is ső even with rare individuals, there i is 
a dominance, but not a transformation! Life cannot be ‘entirely rational, — 
mind is not the destined archangel of the transformation. As a reaction 
against such chimerical ideals the mind ‘is. then us¢d—as seems. to be the 
case with modern civilisation—as a slave of life and. body. The result -has 
beén a vital titanism, and-it has endéd badly, as it always. must. ` For a while 
the pressure of events hds forced a’ nobler ethics and reason as a means for” 
the better ordering of individual, national and international: life.. But aaa 
well-enough for a first step, is-not the real and final solution.. 

. For that we have to return to the pursuit of an ancient secret,-—the. ideal 
of the Kingdom of God. This cannot be done, as past attempts-show, either 
by a divorce between life-and. spirit or a. departure.into other- worlds or a 
compromise or- “by a superimposing of the spiritual life or.some of its ideas 
and motives on the mental, vital and. physical. life.. ‘This: is’ the most that’ 
Regs society has. done in the past, =". £ 

. The secret of the transformation lies 1 in. ‘the transference ne our centre of. 
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living toa higher consciousness and in a change of our main power of being. 
All that we have done so far is some half successful effort to transfer the will 
_and power to the mental plane. To complete this upward transference we . 
must go further, choose between the domination of the vital part.in-us and 
the spontaneous obedience of ‘the spiritualised - man to the truth of his own 
realised being, which will be other and greater than the limited perfection 
, of arrested development we see already accomplished i in the workings of _ 
physical Nature. Hence this perfection cannot come by the mental: idea, 
dealing with the Spirit—that was Asia’s mistake—as it deals with life. For 
the mind and the-intellect are not the key powers of our existence. Only when 
this transference and. the dynamic transformation that follows it have been 
‘completed we shall be on the right road to become ourselves, live in our 
true, satisfied self-existence in our teal being and divine nature. 


t 


CHAPTER XXIII 


O E OF THE COMING OF A SPIRITUAL AGE. 
\ 


A CHANGE of this kina. must be icsi accomplished first in the indi 
vidual and a great, number of individuals. The mass follows, but unfortunately 
in.a very imperfect and confused fashion: For this change to arrive and 
endure two conditions have to be simultaneously fulfilled: there must be. 
individual or. individuals who have remade themselves in the image. of the, 
Spirit and who are able to communicate both their idea and’ power to the 
mass, also there must be a society rane to receive and effectively assimilate 
. what is being offered. Tas f 

A subjective age may stop very far short of aay it is a we 
- notan end. After the material formula the modern times have larded us in a 
surface vitalism whose mixed working may be seen in the world war. But 
beyond this there is the possibility of a mental and even a' psychic subjecti- 
vism. This too would have its dangers, but it would have a chance ofa detect- 
ing discernment, lacking i in the former. Moving with difficulty from Matter 
to Spirit, this is perhaps a. necessary stage of man’s development. If mankind 
is to be spiritualised, it must first in the mass cease to be the material or the 
vital man and become the psychic and. the true mental being. From this. 
‘point of view it is a sign of great promise that the wheel of civilisation has 
' been following its past and present curve upward from a solid physical 
ie through a successive sounding of higher and higher powers 
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that mediate between Matter and Spirit, with a large 1 but swift evocation ° 
of each level. 

The true secret can only be discovered if in the third stage, the- idea,- 
becomes strong of the mind itself as no more than a secondary power of 
the Spirit’s workings and of the Spirit as the original and the sole reality. - 
Then only will a spiritual age of mankind become possible, which would 
start from and realise three essential truths of existence which are as yet 
for the mass of mankind only words and dreams, God; freedom and unity, 
three things which are one. | 

A spiritual society would live like its spiritual individuals, not in the ego 
but in the spirit, not as the collective ego, but as the collective soul. But 
the elimination of egoism would not be brought about by persuading or 
forcing the individual to immolate his personal will and aspirations to the 
collective will, aims and egoisms of society. A society which was even 
initially spiritualised would make the revealing and finding the divine Self, 
in man and the group, the first aim of all its activities. But as this is not an 
external idea or rule, its aim will be to diminish as soon and as far as possible 
the element of external compulsion in human life. This will not mean a 
breaking up of all human society into the isolated action of individuals, 
for the third word of the Spirit is unity. ‘He who sees God in all, will not : 
live either for himself or for the State and society, but for God in himself 
and -for the Divine in the universe. The spiritual age will be ready to set 
in when the common mind begins to be alive to these truths and to be moved 
or desire to be moved by this triple and ‘triune spirit. 


CHAPTER XIV 


T HE ADVENT AND PROGRESS OF THE SPIRITUAL AGE 


For a spiritual society to come into being it is not enough that certain 
ideas favourable to that turn of human life should take possession of the 
general mind of the race. For the way that humanity deals with an ideal 
is to be satisfied with it as an aspiration, sometimes the holding of an ideal 
becomes almost an excuse for not living, according to the ideal. More is 
needed: there must be a dynamic re-creating of individual manhood in the 
spiritual type. As will be thé spirit and type of the individuals consisting 
it, so will be the realised spirit of the collectivity and its powers of life. 

A great access of spirituality in the past has ordinarily meant the coming 
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of a new religion and its endeavour to impose itself upon markind asa . 


_ new universal order, This, however, was always not only a premature but 
> a wrong ‘crystallisation. Apart from the usual tendency of these credal ° 


religions to turn to an afterworld, their attempt is contrary to the variety 
of human nature and to at least one essential character of the ‘Spirit, a spacious 
inner freedom and large unity into which each man must be allowed to 
grow according to his own nature. The one thing essential must take pre- 


. cedence. Therefore the individuals who will most help the future of hunianity 


in the new ages will be those who will recognise a spiritual evolution as 


_ the destiny and therefore the great need of the, human being. That-evolu- 
tion or conversion—it does not greatly matter which figure wè ‘use or what | 
- theory we adopt to support it—will be their ideal and endeavour. Failures 
must ,be originally numerous’ in. everything great and difficult, but ana ` 
priori declaration’ of impossibility is a. sign of i ignorance and weakness. By, 3 


the doing: the difficulty will be solved. 


-But the thing to be done is as large as human life, and therefore the indi-. 
_ viduals, who lead the way will take all human life for their province. They 


will hold that all can be made the spirit’s means of self-finding and all can 


be converted into its instruments of divine living. This endeavour will.. 
be a supreme and difficult labour for the individual, but much more for 
the race. Even for the few.the ascent to the first spiritual levels would not. 


be the end, there-would be still higher levels. But once the foundation has 


been secured,. the next develops by a progressive self-revelation, and. the.. 


soul is sure ofits way: the earthly evolution will have takén its great impetus 
upward and accomplished the revealing step in a divine progression of 
which the birth of. thinking and aspiring. man from the animal nature was ' 
only an obscure. and a far-off" promise. 
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THE PROPHET OF FUTURE, HUMANITY 


(Summary of the presidential address `of Shri R. R. Diwakar, Rajyapal of 
Bihar, delivered on the occasion of the Mothers birthday celebration, under 
the auspices of the Sri Aurobindo S ne Cae Banaras, on the 21st February, 


1955) 


(THE Askian at Pondicherry and TENA of Sri Aarons: have 
been observing. four days in a year as being very significant in the 
march of Sri Aurobindo.towards the great ideal of the realisation of the 
Supermind on earth. The Mother’s day, which is the birthday of the Mother’ 
in the Ashram, is one of them. .But by’ whatever name the days are called 
and for whatever purpose a particular day.is assigned, every one of these 
days is intimately related with the spiritual progress of Sri Aurobindo.. 
Sri Aurobindo’s originality and distinct advance in: many of the very — 
important aspects of spiritual life; Sadhana, and .Siddhi, is unmistakable. 
He has expounded his philosophy and.described his experiences, sometimes 
in prose and sometimes in poetry, but always in`a. very clear language, and 
one can say that he has done so quite extensively.. A brief acquaintance: 
_with his teachings induces me to characterize him as the prophet of future 
humanity. . 3 

On such occasions ‘as the present one, it is not possible either to expound 
his philosophy or to treat exhaustively even some aspects of it. It is more 
an occasion when éne should be humble, reverential, contemplative, and 
be satisfied by indicating the grandeur and significance of the great yision 
of the modern Rishi. that Sri Aurobindo was. 

Before however, saying anything about some aspects of Sri Aurobindo’s ` 
teachings, I may express myself as regards the importance of the conception , 
of Mother as. Goddess. 

Sri Aurobindo has written enough spoilt the important role that. the 
‘Mother of the Ashram has played both in the matter of his Sadhana as well‘ 
as in the Sadhana of numerous people ‘who received guidance. from him 
through her; That ground need not be gone over here again. Most of us. 
are also familiar with the Mother’s great organising capacity and all-have. 
realised as to why she is really called the Mother of the Ashram. The 
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l educational activities and experiments conducted in the Ashram in recent 


times are positive proof also of the creative power of the Mother. F do not 
propose to deal with all those things here. -But what I would like to do is 
to say something regarding the, conception of Mother as Godhead. 

_ Religions, ancient as well’as modern, are familiar with ‘Mother’ either 


“as the highest Godhead or as something very near to it.. We read also of. 


matriarchal societies which have given the mother the highest place in the 
organisation and structure of human groups. The idea of Durga, Lakshmi, 
and of Kali, the Mother, i is also very familiar to us not only in mythology 
but as the Divine figure in the cult of Bhakti’ as well as of Tantra.. I do 


not think that I have'time enough here to. go into the details of the different _ 


forms and attributes of these Goddesses and the reasons for them. I would 
rather like to think in terms of the a of the basic conception of 


| “Mother as Godhead. $ y 


-The mother occupies; biologically and bgal speaking, the. . 


‘highest and the most important place in the emotional life of every human 
` being. The reasons are obvious. It is but natural that it. should be 50, 
. The mother is the nearest being with whom the contact of the child i is the 


utmost. Even before coming out into thé world and getting into touch 


with the first gush of experience of. outside environment, the chiid is cosily 


housed: in the very womb of the mother with every conceivable protection. 
and ‘perfect arrangements for its growth, up to a point. The mother not 
only conceives the child and grows it, but she protects it, feeds it, brings , 
it forth, breeds it and brings it up; ‘Since all this is doné to the child at a 
time and under circumstances when-it is in the most helpless condition and 
when it requires all the help and support that is available for its development,. 
it is more than. natural that its emotional life, consisting of love, the sense 


"of being protected, the sense of being given strength, should be built up 
round the mother. There is no comparison between the strong feeling. 
' of identity that. the mother feels for the child and the chid for the 


mother and similar ‘emotions regarding any other relative, even 


including the father. Perhaps this is comparable, only with the sense of 


identity that one later experiences in youth between the lover and the be-. 
loved. All other intimacies are ‘arrived at more through perception, intellect - 
and‘ hearsay evidence rather than through instinct, intuition and the total. 
experience .of identity. In fact, the personality of the child as a separate 


| entity does not seem to exist in the beginning at all but is a growth ‘after 
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background is woven into the pattern of the very intimately worship 
approach of man towards mother and mother goddesses.’ 
| It is in this perspective that we have to understand and study Ramkrishna 
Paramahansa’ s Bhakti of Kali, the Mother. What Sri Aurobindo has written — 
about the Mother and her four powers can be apprehended- better only if 
this perspective is kept in view. 
` I have said that Sri Aurobindo jis the prophet of future humanity. I wish 

to refer heré only to a few aspects of his teachings in the light of this remark 
of mine. While Sri Aurobindo had the highest regard for the past and a deep 
reverence for the spiritual attainments‘ of our ancient culture, he saw that 
new visions must dawn, on humanity and greatér heights must be scaled 
if evolution had any meaning, and if the infinite, ‘creative potential’ of the 
Spirit had reality. In fact, the greatest, urge in him pushed him far ahead 
of the present and invested him with powers which conveyed him to-heights 
unknown before. For him the orthodox type of spiritual attainment ending 
in Samadhi of one type or the other was but a step. True to his vision, he 
was bold enough to say that the destiny of man did not end with samadhis - 
and beatitudes. In this connection, we have to realise that the targets reached 
in the past are not the final targets either,for the present or for the future man. 
They are but landmarks. In fact, to put it a little paradoxically, our future does 

not-lie in the past but far far ahead though attainable only on the strength of - 
the past. The spiritual dawn for man in the past is alreddy ripening into a 
stage which would soon lead to the ‘noons of the future’. The present-day 
humanity is carrying the whole of the past with it rolled into itself, woven ' 
into its very fabric, and is moving fast to the future. The spirit of man - 
would not rest and, in fact, cannot rest ‘with what it has achieved. Rest and 
sleep are not-for the spirit. In the very nature of things the spirit must go 
forward and higher. Spirit is nothing if it is not creative, if it is not fresh, 
if it is not new, every moment. Repetition, inertia, staleness are characteris- ` 
- tics of matter and not of the spirit. Here the call of Sri Aurobindo is clear 
and bold without at the same time being any the less respectful for the past. 
There is no doubt that so far the life-force has achieved much and. gained 
mastery over matter and forged-a subtle instrument for the. expression 
“of the spirit through man. But the question is, is this the end? Undoubtedly 
-Sri Aurobindo declares that spiritual evolution is a process and what has been 
achieved by the spirit in the field of matter, life, and mind is but a stage. 
The degree of self-consciousness that man has attained today and is capable 
of attaining tomorrow. must be said to be the precursor of greater responsi- 
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bility for taking conscious and deliberate steps in order to co-operate with the 
inner spiritual evolution that is already and ever on. Man in the present stage 
would not-be discharging his proper and lezitimate function if he remains static 
or-looks to`the past for his ideals. He can rightly claim to take part in the 
evolutionary process only if he visualizes the vast possibilities of refining | 
the instruments of matter, life, and mind and of expressing the spirit on 
higher and subtler planes of existence in the future and carries on suitable . 
Sadhana to that end. 

. [do admit that there has been enough speculation by a number of writers 
in the matter of the future man..Some have even tried to describe him as. 
all brain and few limbs. Others have visualized a. press-button civilization _ 
' almost equal.to the conception of Kamadhenu and Kalpavriksaa. Some - 
havé Been satisfied by naming the futur2 man, a Superman. But it was re- 
setved for Sri Aurobindo to base the speculation not on imagination or chance, 
visions bu: on- the. study of evolutionary trends in a scientific way and 
bring his spiritual insight to bear upon it. His contribution in this matter is 
therefore not only substantial but uniqu2. He has explained it in a manner 
which is quite cogent, attractive, and convincing. 

If Sri Aurobindo has been the pioneer in the field of visualizing a concrete 
„state of future being for man, ‘he has been also a-bold adventuzer in the . 
` special methods of spiritual Sadhana adopted and advocated by him. -Here 
his synthesising genius is seen assimilating the foregone ways of all the old 
and. existing systems in a comprehens:ve sweep and then formulating a 
method which is true to its name ‘integral’. It may be noted that he had no 
spiritual “Guru’ as such. Not that he underestimates the importance of a 

guide in spiritual matters, but it happened that none but the ‘Inner Purushot- . 

- tama’ could show him the way in his unorthodox seekings and his bold, ven- 
turesome attempts in this field. For a time, he sought the help of a Yogi, 

‘but the Yogi himself saw that Sri Aurobindo was proceeding beyond the 
depths which he could fathom and therefore advised Sri Aurobindo to - 

‘follow his ‘Inner Light’ and surrender entirely to it. It happened that even 
afterwards at some juncture, the Yogi aZoresaid thought that Sri Aurobindo 

was- in'the hands of. undesirable ‘powers’. He warned Sri Aurobindo 
‘to that effect and left him. It is obvious that the future proved the Yogi 
to be a false prophet and justified Sri Aurobindo’ s complete surrender to the 
inner. ‘Person’: 

- Integral Yoga or the saia of all the various esas such as Ruanoes, 
ae one and others, has been evolved by Sri Aurobindo as the spiritual 
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Sadhana of the future. Each of the Yogas taken by itself emphasises the use ` 
` mainly of one of the powers and faculties of manas an instrument of spiritual - 
evolution. Other faculties and powers are expected to play a contributory 
part. But Sri Aurobindo saw that there could be a far quicker and more 
effective way. Instead of canalising the energies of one’s being at a time 
into a single channel such as Jnana, Karma, or lové, while approaching the | 
Supreme, one could as well begin by dedicating one’s whole being by one 
supreme effort of the will. This would 'be something like a total and simul- 
taneous conscription of all that one’s being consists of—of the whole and 
| the entire personality. Thereafter, the Sadhaka is to continue his intense and 
ceaseless striving till the poise becomes a possession’ and the personality 
- exists as but a channel through which the Divine shines forth and acts. 
This ideal has to be reached, however, through the instrumentality of the 
Supermind, which is the Truth-conscious power of the Divine... 

It may be said that right in the beginning, when India first came face to 
face with the materialistic, scientific, as well as intellectual achievements of 
the West, it was dazzled and dazed. There was a time when most of.the very 
highly educated Indians thought that there was not much that was valuable 
in our past achievements. But India had not yet become quite barren and: 
proved that it could yet easily throw up great seers, saints, aiid men of 
action. The galaxy of such personalities as Raja Ram Mohan Roy, Ram- 
krishna Paramahansa, Vivekananda, Swami Dayanand, Lokmanya Tilak, 
Rabindranath, Mahatma Gandhi and`Sri Aurobindo (though the last to 
depart, the most versatile of them), is enough to show the: depths of India’s 
spirituality and its vitality to survive and regenerate with full vigour. In Sri 
Aurobindo we do not see only an interpreter of the past treasure of wisdom, . 
nor a mere glorifier of the ancient achievements, nor one who is satisfied with 
the heights reached by former seers. Here we have one who has synthesised 
spirit and matter, the. East and the West, combined the scientific attitude 
“with spiritual vision, and onè who has tried to stand on the shoulders of the 
ancients to peep into the unknown future. He was a great patriot who con- 
tinued to be a humanist. He was a scholar without losing touch with everyday 
life. He was a poet without ceasing to be a seer. And he was a saint ,cease- 
lessly striving for the world. The secret of his dynamism lay in his seeming in- 
activity, and his physical retirement ultimately led to the creation. of one of the 
most powerful bodies of thought and Sadhana. To him our Pranams today. 

This is my humble tribute to him on this great day, the day of remembrance 


of the — of the Mother. 3 
R.’ R. DIWAKAR ``: 
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REVIEW | i 
Fundamentals: of Hinduism by Satish Chandra Chatterjee, R in’ 
‘Philosophy, Calcutta University. Publishėrs: Das Gupta & ae Ltd, 


- 54/33 College ‘Street, Calcutta. Price Rs. 3/8 
Paradoxical as it may sound, Hinduism is a religion which defies al 


attempt ‘to. define it. This is because of its peculiar character. It has no - 


definite creed, as Islam or ‘Christianity has, nor any single founder or pro- 


phet as these religions have, nor any single . book, like the Koran or the’. -. 


“Bible, in which. ‘that founder or prophet’s teachings are“recorded. It no 
doubt has its scriptures which’ are treated as revealed writings, but these 
-record thë teachings and experiences of a large number of sages and not of - 
‘any one sage, and they do not formulate any definite creed but rather help 

. to, . build up a philosophy and a way of life. 
This is what the author has pointed out (at P- 2); when he says, “To” 
“define Hinduism is a delicate and difficult task.” This is sO, not because it — 


is a very abstract and mystic religion, but because it is very wide and, in ` 


a sense, universal i in its scope. It is not based on the message of any single, 
prophet or incarnation. of God, nor on. the teachings of any one saint, sage - 


or religious reformer. On the other hand, Hinduism is founded. on. thè. E 
varied religious and .moral experiences and teachings. of many ancient; : 


. mediaeval and: modern. Indian’ sages and saints and ella aed 
“Rishis, Acharyas ‘and Bhaktas:.. 
. Why does the’ author, however, say, “go by Hinduism we tëre mean 
Hindu Dharma iñ the sense of Hindu religion” (p; 1)? This statement: evi- 
dently causes a good deal of confusion. Hinduism is certainly rot Hindu 


° Dharma in the sense of Hindu religion. In fact, Hindu Dharma in the sense’. 


of Hindu religion has no meaning, for the ideas conveyed by the two words 
dharma and ‘religion are quite. different. The conception of Dharma ‘is a 
' peculiar feature of Indian culture. It is that upon which not only Hinduism. . 


"but also Buddhism, Jainism, and indeed all faiths which have had their © 


origin in our country, are based. Hinduism is Hindu Dharma. It can ‘be 
called a religion, only because Dharma as a way of life and a philosophy of. 
life includes certain emotional attitudes, as well as modes of ae and. 
ritualistic practices hi go by: the naine of religion. . 
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` -To do the author justice, it must be ‘said that he has also on the whole 
stuck to this position. This is indeed the justification for the subtitle. of his 
book, “A philosophical study”. To the credit of the author, it must be said 
: that he has maintained this position consistently in the book, that is, he has 
made a study of Hinduism from the philosophical standpoint and shown 
what Hinduism means as a philosophy of life: 
What, however, is this philosophy? If Hinduism has no diat creed, 
can it be said to have a definite philosophy? The author is bold enough to 
say, “Yes, and that philosophy is monistic.” It is undoubtedly a very_bold 
statement (and. we admire the author for his boldness), for are there not 
distinctly dualistic philosophies, like the; Samkhya, for instance, which also 
find a place in Hinduism? But we- think our author is right. The Samkhya, 
though it seems to postulate a dualism of Purusa and Prakrti, is in essencé 
monistic, for in the ultimate condition! Prakrti vanishes and Purusa. alone 
remains. Moreover, in the earlier forms of it, as we have in the Mahabharata, 
for instance, it is distinctly mohistic, for there is the clear recognition of a 
Supreme Reality as the Source of both Purusa-and Prakrti. Further, even 
admitting that there are dualistic systems within the Hindu fold, this. ought 
not to blind us to the main current running through Hinduism, which un- 
doubtedly is monistic. As the author says (at pp. 12-13), “The belief in 
one reality or existence as manifesting itself i in many forms, including the 
gods and goddesses, is an undercurrent which runs throughout the Vedas 
and. asserts itself as a stable conviction in the Upanishads. Hinduism in.its 
subsequent development is firmly based on the foundations laid in the 
Upanishads which are at once the concluding and crowning parts of the - 
Vedas. So we seem to be justified in saying that it is a- monistic religion 
which believes in one aia or ee reality and treats-all else as 
manifestations thereof.’ . 
The, next question ‘which the author. Wase is: What is sile nature of — 
God-as conceived in Hinduism? In particular, is He nirguna or saguna? 
-Here it must be pointed out, that to describe God as ‘neti, neti? (‘not this, 
not this”) does not necessarily. mean that He is without attributes. It only 
means that no finite attribute can exhaust His nature. This leaves open the 
question whether He is completely nirguna, that is, devoid of all content, 
as the Advaita Véedantist maintains. On the whole, we think there will be 
general agreement with our author’s standpoint, namely, that the Hindu 
idea of God is that ‘of Bhagavan, which name as he points out, “seems to 
indicate the principal contents of the Hindu idea of God” (pp.- 15-16). 
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He further says (p.16), “God is named Bhagavan because He- possesses to 
the full the six perfections (sadaifvarya) and is majestic, almighty, all- 
glorious, infinitely beautiful and possessed of infinite knowledge and per- 
fect freedom from attachment.” That this is not the description of Him 
‘in the Puranas or in the later Upanisads which preach a Bhakti cult, but is 
found in those Upanisads which nobody can describe as preaching the Bhakti 
cult, such as the Isopanisad and the Kathopanisad, further strengthens the 
_author’s standpoint, In the Isopanisad, Tor instance, it is said about God 
‘that He is “kavir manisi paribhih svayambhith yathatathyoto’ rthan vyadadhāt 
sasvatibhyah samabhyah? (“The Seer, the Thinker, the.One who becomes 
everywhere, the Self-existent has ordered objects perfectly according to 
their nature from years sempiternal”—Sri Autobindo’s translation). In the 
Kathopamsad, again, He is described as “ayoraniyadn mahato mahtyan” 
(“smaller than the smallest and greater than the greatest”). 
= The author, however, has mixed up the question of saguna and nirguna 
God with that of His transcendence and immanence. A saguna God need 
not necessarily be immanent, nor a nirguna God transcendent. A nirguna 
God may pervade and rule the entire universe,.as, for instance, when Yajfa- 
valkya says in the Brhadaranyakopanisad, (3.8.9) “By the rule of this Aksara, 
O Gargi, the heaven and the earth are held”, and in that sense must be 
treated as immanent. A saguna God, again, may have among His attributes 
such as are not found in the world, and for that reason must be treated as . 
‘transcendent....To cali God Bhagavan does not mean treating- Him merely , 
as an immanent. God. There are features in the concept of Bhagavan which 
point to the transcendent aspect of God. In the Bhagavata Purdna (1.2.11) — 
Brahma, Paramātmā and Bhagavan are treated as synonymous terms. The 
author, however, is right in saying that the Hindu conception of God includes 
_ both His transcendent and immanent aspects. 
Space does not permit us to dwell on other features of Hinduism dealt `. 
"with by the author. We can only state briefly that he has treated of all the 
main features of Hinduism, such ‘as the conception of Self, the doctrine of 
Rebirth, the law of Karma, the doctrine of bondage and liberation, and the 
three paths of Knowledge, Action and Devotion. Under the title, “The 
-natural course of liberation”, the author has dealt with the pauosepny: of 
Varndsrama Dharma. 
The book is’ undoubtedly a very scod exposition of Hindu Dnarma, and 
we can safely recommend it as an excellent manual of Hinduism,. with a 
‘stress on the philosophical side. What the book lacks~is an evolutionary 
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view. The author presents Hinduism as if it was born, like Minerva, in 
panoply. That it has an evolution, a history in which, through the clash 
of conflicting ideas, it has, by virtue of its essential dynamism, acquired its 
"present character, is a thing ignored by the author. Nevertheless we have 
nothing but admiration for the thoroughness with ‘which he has dealt with 
the main features of Hinduism, and the book is undoubtedly an authoritative 
treatise on the subject written in a lucid style. . 


S | OG: | S. K. MAITRA 


‘Lord of battles, king of the Gods, prosper in us, bring 
us plenitude, O hundred-willed. By the path, by the offer- - 
ings, by the bringing into being of the gods, we have become 
full ‘of peace and won inspired knowledge. 


© For these are his warrior blessings : Indra is the life of 
men. Come to us, O master of plenitude ‘and guard us: 
milk out for us a nourishing force. 

(Rig Veda) 
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nia if you were ‘the: only person in the whole world to. 
. give himself entirely andin all purity to the Divine,- 


And thus being alone, misunderstood naturally by every 
one upon earth,~ . Ma 


Even if it were so, there is no reason why you should not 
do its r ` ' ; ‘ l 
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© O Life, thy breath is but a cry to the Light 
Immortal, whencé has sprung thy swift delight, 
Thy grasp. 
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The Divine gives itself to i xio give themselves 
. without. reserve and in`all their parts to_the Divine. | 
For them thé calm, the light} the power, the bliss, | 
the freedom, the wideness, the heights of knowledge, ~~ 
_ the seas of Ananda. =- =! i - a Sri Aurobindo. 
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TO MELT INTO THE DIVINE. 


How to sands into the Divine ? That is to say, how to get dissolved in the 
Divine, lose one’s ego? C a E Eas 


 JFIBST of all, one must. Gish for it, will for it, aspire for it with perse- 

verence: Every. time the ego shows: itself, you must give it a tap on 
the nose, until it receives so much of it that i it gets tired and gives up. Genes 
rally, however, one does not administer the tap but cherishes the miscreant 
justifies its presence. When it- ‘shows itself, one says, “After all it is right”; 
although in most cases, one does not even know it is the ego, one takes it 
_ for one’s self, The first condition then is to consider it essential that one , 
should have no more ego. You must understand what is meant when you 
say you no longer want it, It is not so easy. For while in your brain you 
turn and turn the idea ‘I do not ‘want ego, I do not want to-separate from 
the Divine’, in life it has no effect; when,actually you do a selfish or egoistic 
act, you find it quite natural; it does not even give a shock to you. - 

We must begin by understanding what the thing. really means. There 
are many stages or steps in it. First ofi fall, you must distinguish between 
„two things (1) selfishness and (2) egoism. Selfishness is a crude form and 
„it should not be very. difficult to get rid of i ta at least a good part of it, You 
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can get over it simply by Having a sense of the ridiculous. You do not seé 
how absurd a selfish man is. He always thinks of himself, bringing every- 
thing round to himself, ruled by considerations of his small person, putting 
himself at the centre of the universe and trying to organise the universe, 
including God, around himself, as if. he was the most important item of 
the universe. Now, if you just try to look at yourself from ‘outside i in a. dis- 
passionate way, see yourself as in a mirror, you immediately recognise how 
ridiculous your little person: is. ‘I rémember'] read ‘in. French, translated of 
course, a line ‘from - ‘Tagore which amused. me very much. It was about a . 
little dog. The doz was ‘seated’ ‘in the lap of its mistress and considered . 
, + itself to be the centre. of the universe. Yes, . the picture struck in my mind: 
I knew actually a little dog who was like that. Thėre are many cf the kind, 
J perhaps all: they. want that EOSO should be busy with them and cle 
‘succeed in doing S0. 
= You have. to go a long way before you can think of merging your ego, 
your self in the Divine. First of all, you cannot merge your ego cr your self 
until you are a completely ‘individualised being. And do you know what 
_ does that mean—‘to be completely.individualised’? It means orie capable of 
resisting all external influences. The. other day I “received a letter from 
someone who says that he hesitates. to read books; for he has a very strong 
tendency to identify himself with. what he reads, if he reads a novel or.a 
drama he becomes the character pictured and is possessed by the feelings 
and thoughts and movements of the character. There are many like that. If’ | 
they‘ read: something, while they read they are completely moved by the 
_ideas and impulsions and even ideals they read about and are totally absorbed | 
in them and. become them, without their knowing it even. That is because 
ninety-nine per cent of their nature is made of butter as it were: if you. press 
your finger it leavés a ‘mark. That is the ordinary .man’s character. Onè 
tákes in, as one comes across, a thought experienced by ‘another, a phrase 
read ina book, a thing observed or an incident eyes fall upon, a will or wish 
‘of a neighbour, all that enters pell-mell intermixed—enters and goes out,: 
others come in—like electric currents. And one does not notice it. There 
is a conflict, a clash among these various movements, each trying to, get the. 
upper. hand. Thus the person is tossed to ‘and fro like a piece of cork ween 
the:'waves in the sea. 
. Instead of ‘this unformed and unconscious mass, one has to become 
conscious, cohesive, individualised, that which exists ‘by itself and in itself; , 
i: seni of its ere that which can hear, read, see anything 
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and will-not change banner of that. It receives from outside only what -it 
wishes to.-receive. It rejects automatically. what does not agree with its 
, purpose: nothing ‘can leave any impression upon it, unless it wishes to have. 
the impress. It is thus that one begins’ to be individualised. And when-one 
_ is an individual, then only can one make a gift of it, for unless you possess, 
a thing you cannot give it; when you; have or are nothing you can ‘give 
nothing. So in order that the separate ègo may disappear, one must -be 
cable to-give oneself wholly, totally without restrictions.. And to be able.to ` 
give, one must exist and to exist one must be an individual. -If: your. body 
were not rigid as it is—the body i is indeed terribly rigid—if it were not-.some- 
thing quite fixed and if you had not this solid skin around’ .the skeleton, 
_if you were the exact expression of what- you are vitally and. mentally, it 
would be worse than the gelatinous. jelly fish. All would enter and melt into. 
oné another, what -a chaos and confusion would it-be!,That is why a rigid 
form is given at the outset. And you complain: the physical is so fixed, it 
lacks plasticity, suppleness—it lacks the fluidity that enables one to. melt 
into the Divine! But it was a necessity, For if you were out of your body 
and entered into the regions behind—the vital „—you would see how things 
stand there: things get mixed, separated, intertwined, all kinds of vibrations, 
currents, forces that come and 'go,- struggle and fight, seize:each. other, 
absorb each other, repulse each other! i | Very ‘difficult to find a. personality 
in all : that. It is only forces, movements, impulsions, desires. Not that there 
are not individualities and personalities there too! But they are Powers. ` 
‘They who have individualised themselves in this world are either. heroes | 
or demons! . i 

And then in.the mind, if you become conscious only of ie hys aiad, 
apart from what belongs to the brain, independent of the head, you will see 
that it is really a market place, as it has ‘been called:.everything enters ‘here, 
all kinds of ideas and notions cross and, recross and move about, jostlé one 
another, knock against each other—there are even accidents sometimes. 
There you can search, but search in vain to find where your own. mind lies’ 

One needs years of labour—organising, selecting, building up very dili- 
gently, very carefully, very rationally, very cohesively, in order simply to 


' form oneself: to form, this simple thing, for example, to think in one’s own 


way. You believe you think in your-own way, you do not know how much 
. you depend for your thoughts upon the:people you speak to, upon. the books 
that you read, upon your varying moods; yes, it depends not. unoften. upon 
your good or ' bad digestion, upon the fact of your, being closed in a om 
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or: free i in A open air, upon the scenery around you, upon sun or shower: 
You do not notice it, but you ‘think of different things in different ways 
‘according to conditions or situations which have nothing to do with your 
own self. So, I say, to have your thoughts coordinated, cohesive, logical, 
you ‘would need a long, very long work in minute details. And then, that is 
tlie most important part of the thing, when you have come to a beautiful 


> mental structure, well-shaped, very strong, very powerful, the first thing 
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* you will be told to do is that you must break it up, if you wish to be united - 


with the Divine! And unless and until you have done the first part you ` 
cannot do the second part, unless you form yourself you cannot give your- 
self, you would have nothing to give to the Livine. You are nothing more 
than a mass of inchoate things which are not yourself. First you must exist, 
you must be, before you can give yourself. | 

At the present moment in the actual state of things what one can give to. 


the: ‘Divine is’ one’s body. But-that is precisely the thing that one ‘does: not 


give. Yes, try to consecrate your work, your bodily labour; ¢ even there, there 
‘are: so many things that are not true or correct. 
" ‘You may naturally ask how-to nielt the bodv in the Divine? You say you _ 
understand somewhat melting the mind, melting the vital, thoughts and 
.emotions, ideas and aspirations. into the Divine, but the body? It cannot 
be melted as in a cauldron! And yet that is the only thing upon which you 
can put your personal name—although that too is only a convention—and 
say ‘this is ‘I/ Of course if you look at yourself in a mirror, you sze clearly l 
you are not what you were twenty years ago, you are. now quite different, 
quite unrecognisable. Still you have the percepzion that it is the same person, 


_ yourself. You can begin your giving by that which is most formed; most ` - 


known: to you as yourself. 

Tdo not mean to confront you with ama movements. What I sayi 
is this that if you speak of melting into the Divine or uniting with the Divine, 
you ‘must first of all know what you are. Ycu are apparently the ego, It 
is there. The ego is’ meant to’ miake you conscious, an independent, indi- 
vidualised being—that is to say, you must not be a market place where all 
- kinds of movements mix and jostle; you mus: be able to. exist in yourself, 
The ego is for that and that is why you have a skin, to form a closed.circle. 
(allowing, of course, things to infiltrate through-its pores, so to say, but it- 
_ must, be at your will and bid). | 

; You must ‘form ‘yourself, you must be conscious of ail iad ina 
general way but in every detail. Every detail of what you call yourself, 
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must be onae aind one centre, your true self, the divine being i in you, | 


so that.the whole may be a cohesive organised entity. When thus wholly 
conscious, harmoniously organised around the divine centre, then it can be 
wholly consecrated, united to the Divine: then the time comes, the Divine 
permits the-true union to be made. When the individualisation i 1S complete 


then He lets you merge your ego into the Divine, you live and exist for the - 


. Divine alone. | ei 
28-8-1954 l E S ot Ps 
REGARDING. THE BODY- 


The jie of the body comes from 4 an inner. disharmony. There may be 
many other apparent reasons, but all amount to that fundamental circum- 


stance viz. a want of balance among the different parts of the being. That. 


_ may occur on a day when, for example, you had a lot of energy : and you 


spent too much. But such is usually not,the case with children. They spend. . . 


and continue to spend, till they are not able to. A. child is very active till 


the last moment when it drops dead asleep. A minute before it was moving 
about, running, shouting, all on a sudden it falls down into deep sleep. And 


that is how they grow and gain strength. So the trouble does not lie in 


spending. Spending is easily repaired by necessary rest. Fatigue - ‘and 
 Jethargy too come from a different source. 


People think they bave only to continue to do what iy do every. day, 


perform the same’ work, with the same_state of Consciousness- regularly 
-and everything will be all right. But things do not happen that way. All 


on a sudden in the midst of the regular movement, you do not know why or, 


how, a part of your being—some feeling, or. thought—makes a progress, 


discovers a new thing, receives a light or a higher impulsion. That: part: 


shoots out, as it were, and goes forward: the other parts remain behind 


` That brings about a disharmony and it is quite sufficient to cause fatigue, 


even much. fatigue. Truly, however, this i is ‘not fatigue, but.a. desire to keep 


quiet, to concentrate, to remain within: oneself and build a new harmony 


between the disparate parts. And such'a state or period is quite necessary 


which is a period of assimilation of. what one has learnt, of harmonisation of. . 


ali the limbs. 


With. regard to their physical be a live in a formidable i ignorance. . 


‘How many ‘of you know the exact quantity of food and the kind of food the 


body requires? Yes, simply this, how much to take and when to take? You- . 


do not know. You are eget all kinds : of Eia You learn ay and how 
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this ‘earth moves or the sun does not, why or how the triangle consists of two 
right angles: your faculties of imagination and. discrimination are set to the 
task-and get sharpened. But this little bit of exact knowledge ycu do not 
have—the quantity of food you must take and the hour when the body needs | 
it. -It may be you are not unaware at times of this exact need. But to know 
` properly demands a discipline, continuous labour for years perhaps. Years 
indeed you require when i it is a matter of control over your mind, of attaining 


"a consciousness subtle enough to enable you to come in contact with the 


elements of transformation and progress, to know how. to dose for your 
body the exact amount of physical effort, material activity, expenditure 
and. reception of energy, how to secure the proportion between what is 
received and what is given out, how to utilise energy to reestablish -equili- 


brium: that was ‘broken in order to push forward new cells that were lagging _ 


behind and then how to build up conditions for a further step in upward 
. progress to be possible etc., etc. The task is formidable. And yet that is 
' the thing to be done if -you want the body tc be transformed. First of-all, 
you must bring the body into complete harmony with the inner conscious- 
ness. That means a werk in each cell of the body, in each small activity, 
‘in each movement of the organs. Only that and nothing more can keep you 
busy day-and night with no other thing to look to. It is not easy tc maintain 
the effort, the concentration, the inner vision in a continued manner. 
` You have to enter into the disposition of the éells, your inner physical 
organisation if the body is to answer to the force that descends. First of all, 
you must be conscious of your physical cells, you must know their different ` 
| functions, the degree of receptivity in each, which of them are in good 
' condition- and which ‘are not. Even the simple thing you do not know 
-whether you: are tired or not, not to speak of why you are tired: You 
do not know if you have a pain somewhere, ard why it is there. It is exactly 
for-this reason that you run to the doctor. For you have the illusion that the 
doctor would know better to look into what is there inside your body and | 
what i is happening there. That does not seem to be quite rational, but there 
is the habit. Who can look into oneself so precisely, accurately, positively 


‘ds to know exactly what is out of order, why it is out of order, how it has - 


come to be so? all that isa matter of pure observation. And then only arises 
the: problem of doing the thing that will bring about a new order which is a 
“much more difficult business. And yet this is only the a, b, c of body-trans- 
formation. . 
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THE WITNESS ATTITUDE AND SURRENDER 


HE attitude of the witness consciousness within—I do not think it 
‘necessarily involves an external. seclusion, though one may do that 
- also—is a Very necessary stage in the progress. It helps the liberation from 
the lower prakriti—not getting involved in the ordinary nature movements; 
it helps the establishment of a perfect calm and peace within, for there is 
then one part of the being which remains detached.and sees without being 
disturbed’ the ‘perturbations of the surface; it helps -also the ascent into. the 
- higher consciousness and the descent of ithe higher consciousness, for it is 
through this calm, and detached and liberated inner being that the ascent 
and descent can easily be done. Also, to’ have the- same witness look on ‘the 
` movements of Prakriti in others, seeing; understanding, but not perturbed 
by them in any way is a very great help towards both the liberation and uni- 
versalisation of the being.-I could not therefore ey object to this 
movement in a sadhak. | | 
As for the surrender it is not inconsistent with the witness attitude, 
On the contrary by liberating from the ordinary Prakriti, it makes easier 
the surrender to the higher or divine Power. Very often when this witness 
attitude has not been taken but there is a successful allowing in of the Force 
to act in one, one ofthe first things-the Force does is to establish: the witness 
attitude so as to be able to act with less ‘interference or immixture from the 
movements of the lower Prakriti. There. remains the question of the avoid- 
ance of contact with others and there there is some difficulty. or incertitude. 
Part of your nature has a strong turn towards contact with others,.action on 
others, interchange, almost a need of it. ‘This brings about some fluctuation 
between the turn to an inner seclusion; and: the turn towards contact and 
action. There is the same double and fluctuating movement in others here 
like X. In such cases I generally do not stress upon either tendency but 
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leave the consciousness to find its own poise, because I have seen that to. 


~ 


' THE ADVENT 


ft 


press, too much on the isolation tendency when the nature is not mainly" 
contemplative does not succeed very well—unless : of course the sadhak 


- himself gets a strong and fixed determination that way. This may be the’ 


cause of what you felt. But the question between the witness attitude and. 


surrender does not arise, for the reason.I have explained—one can very , 


well be and is tuned to.the other as ours,is a Yoga which joins these things 
together-and does not keep them always Separate, an 
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-.; The emptiness that you described in your letter yesterday was not a 


bad thing:——' it is this émptiness: inward and outward. that often in Yoga 


becomes the first step towards a néw consciousness. Man’s nature is like. 


~ 


a cup of dirty water—zhe water has to be thrown out, the cup left clean and 
empty for the divine liquor to be poured into it. The difficulty is that the 
human. physical consciousness feels it difficult to bear this emptiniess—it is 
accustomed to be occupied by-all sorts of little mental and vital movements 


which keep it interested: and amused or even if in trouble ‘and sorrow still 


active. The cessation of these things is hard to bear, for it. It begins to 


féel dull and restless and eager for the old interests and: movements. But 


by this. restlessness it disturbs the quietude and. brings back the things 
that had been thrown out: It is this that ‘is creating the. difficulty and the 
obstruction. for the moment. If you can accept emptiness as a passage to 
the.true consciousness and true movements, then it will be easier to ie rid 
‘of. the. obstacle. 

All in the Ashram are not e from the sense of diaes aid 


„want of interest, but many are becatise the Force that is descending is 
‘discouraging the old, movements of the physical and vital mind which they 
‘call life and they are not accustomed to accept the renuriciation of these, 
, E or to admit the pac or joy of sence, 
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PEACE AND HAPPINESS 


_ The ease and peace are felt very deep and far iti cais ‘they. are 
_ in ‘the psychic and the psychic is very deep within us, covered over by the 
mind and vital. When you meditate.you ‘open to the psychic, become. aware 
of your psychic consciousness deep within and feel these things., In order - 
_ that these ease and peace and happiness may become strong and stable and 

felt in all the being and in the body, you: have to go still deeper within and 
bring out: the full force of the psychic | into the physical. This can most 
easily be done by regular concentration; and meditation with the aspi- 
ration for this true consciousness. It can be done by work also, by, 
dedication, by doing the work for the Divine only without thought of self 
and keeping the idea of consecration to'the Mother always id “the | ‘heart, 
But this is not easy to do perfectly. - Kas 
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The iias the feeling of the sammie of the head and that 
“all is-open is-a.sign of the wideness of the mental.consciousness which is 
, no longer limited by the brain and its body sense—no' longer imprisoned 
but wide and free. This is felt in the meditation only at first or with closed 
eyes, but at a Jater ‘stage it becomes established and one feels always oneself 
a wide consciousness not limited by any feeling ofthe body. You felt somé- 
‘thing of this wideness. of your being in| ‘the. second. experience, when the 
Mother’s foot. pressed down your physical mind (head) till it went below 
and left room for this sense of an infinite Self. This wide consciousness 
not dependent on the body or limited by it is what ‘is called ‘in Yoga the 
Atman or Self. You are only having the ‘first glimpses of it, but later on 
it becomes normal and one feels that one was always this Atman infinite 
and immortal. 

I don’t think the lack of sleep pen it comes is dine to want of. work; 
for even those who do no work at all get good sleep. “Tt j is something else; 
but it must be got over. | 
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The constant remembrance of the Mother is a difficult thing and few 


_- have it, but it will come in time. Meanwhile her Force is working in you 


and preparing your consciousness for, that. 
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Q. (a) 3 You have said in a letter that we do not create our r thoughts and 
` that :they come into our mind from outside. Does this mean that the thoughts 
| eternally exist in the general Nature even before the human beings came on earth? 
(6) If they are rot created by men does it mean that they were reales 
' and set into aires by some beings of the mental plane? 

(c) If a man’s thoughts are not hts own creation but only universal thought- 
waves passing through his mind, how can he. have any responsibility for his 
good or bad thoughts? Would not the same be true of his emotions, sensations 
and other movements? : 

A: (a) No—they are formations of Prakriti, temporary not sea 

(b) All these things are formations of the universal Prakriti—niental 
beings may be channels or help to give them form, but do not originate 
them. The human being receives these waves of Prakriti and they enter 
into him as ideas or take the form of ideas, but he is an instrument and not 
a creator. | 

(c) That does not follow, because the human being is the E ois 
has the power of sanction or rejection. The human being. receives but he 
is not bound to receive, he can reject, and in so far as he has that capacity 
he has the responsibility of the thoughts, — emotions of which he 
is. the instrument. : ae i 
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O: (a) The mind, life and body of each being are said to bz a portion of 
‘thé universal. mind, life and matter. Are they really a Bo or a wave of 
the latter? Ag | 
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(6) When one tries to BOTO one’s mind, life and body is- there not a 

repercussion or resistance in the universal? | 

(c) If we consider the individual. mind; life ad bady. to be a a wave 
of the universal, then since a transformed individual would be only one wave 
in the midst of many others, would it not td dissolved and mixed:up with the 


other ere waves : ? : 


A: (a) These are. metaphors intendéd to indicate not to describe 
exactly the nature of the relation. 

(b) Naturally. To transform one’s own one ia to throw back the old 
movements into the universal: which tries to reimpose them. . 

© That might apply to a sending out of the new waves upon the old 
sea, ie. an attempt to transform the world. But the problem here is of 
_ Self-transformation. Mixture comes by thie” old waves pressing in- again; 
one has to prevent or get rid of the mixture. But the’ decisive movement 
. is the descent of the things from above—when that becomes complete, then’ 
the being depends on the Above not on the Around.. If the waves from the 


Around try to get in, it is they who are Ganstprmed(or rejected atromaucaliy), 


the roles are reversed. . i 
` E. 
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MAHABHARATA. 
(4 Translation) 
' (Continued from last issue) 
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THE BOOK OF THE ASSEMBLY HALL* 


THE DEBATED SACRIFICE 


ON Katia as on sage and guide his mad 
(Who.is indeed’ the guide of all ee 


E He fixed and sent his messenger afar’ 


- To Yadove land in-a swift-rolling car. oo 
Then sped the rushing wheels with small delay ie 
_And reached the gated city Dwaraca, 

The gated city where Janardan dwelt. . ~ 
Krishna to Yudhishthere’s desire felt 
Answering desire and went with Indrosane 
Passing through many lands to Indra-Plain, 
Fierily passing with impetuous hooves 

To Indraprastha and the men ‘he loves. 

With filial soul his brothers Yudhishthere 

And Bheme received the man without compeer: 


_. But Krishna to his father’s sister went 


And greeted her with joyous love; then bent — 
His heart to pleasure with his heart’s own friend, 
While reverently the courteous twins attend. 
' But after restin those bright halls renowned, 


. Yudhishthere sought the immortal man and found 


At leisure sitting and revealed his need. 
“King’s Sacrifice I covet, but indeed 

Thou knowest not practicable by will alone 
-Like other ritės is this imperial one, : 
- But he in whom all kingly intial — 
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He whom all 1 men, all lands to loner join, 

A King above all kings, he finds alone l 
Empire. And now though all my $ frierids are one 
And bid me forward, I yet attend 

From thy voice only certainty, O friend. 

Some from affection lovingly suppress 


Their friend’s worst fault and some from KE A d 


Speaking what most will please. Others conceal 

Their own good with the name of. commonweal; 

Such counsel in his need a monarch hath. 

But thou art pure of selfish purpose; wrath 

And passion know thee not; and thou wilt tell 

What shall be solely and supremely well”. 
Krishna madé answer: “all thy virtues, all ' 

Thy gifts make thee the man imperial. . | 

Thou dost deserve this sacrifice. Yet “i 

_ Though thou mayst know it, one thing will I tell.: 

When Rama, Jamadagni’s son, had slain ; y 

The chivalry of earth, those who were fain 

To flee, left later: issue to inherit 

The name of Kshattriya and the regal spirit. 

Of these the rule by compact of the clan ` 

Approved thou knowest, and each highborn man < 

Whate’er and all the kingly multitude ; 

_ Name themselves subjects of great. Tla’s brood 

And the Ikshwaku house. Now by'i increase 

The Ikshwaku Kings and Ilian count no less 

Than are a hundred clans. Of all most huge ne 

. Yayaty of the Bhojas; a deluge. i 

Upon the earth in multitude and gift. - 

‘To these all chivalry their eyes uplift, 

These and their mighty fortunes serve. But now 

King Jarasandha. lifts his diademed brow > - 

And Ila and Ikshwaku pale their fires, ©- 

© O’erwhelmed. He.over kings and nations towers; . 

This way and that way with impetuous. hands ` 

Assailing overbears; the middle lands 

Inhabits and 9y ii rules the world; 
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- Who is first monarch and supreme may claim, o: 


~ 


THE APNENI 


» 


Since hé in oi sole hand the earth i is furled, 


He and he only, the imperial name. 

And him the mighty hero, Shishupal 

Owns singly nor disdains his lord to call, 

But leads his warfare, and, of captains best, 

The puissant man and subtle strategist, 
Chuccar, the Koruush king, and those two famed — 
Grew to his side, Hunsa and Dimbhuc named, 
Brave men and high of heart, and Corrusus, — 
Duntvaccar, Maghavahan, Corovus, 


“Great kings; and the wide-ruler of the West _ 


The Yavan lord upon whose gleaming crest . 
Burns the strange jewel wonderful, whose might 
Is like the boundless oceans infinite, . : 
Whose rule Norac obeys and Muruland. 

King Bhagdutt owns. Jarasandh’s command, 


Kan 


Thy father’s anċient friend, and more in gest ‘with hand Pe 
‘Serves him than word. He only of the West- l 


And southern end of earth who is possessed, 
The hero Kuntivardhan Purujit. | 3 
Feels for thee as a tender father might. 
Chained by affection to thee is his heart 


-And by affection in thy weal has part. 


To Jarasandh he whom I did not slay 

Is gathered, he who must forsooth display 
My signs, gives himself out god ‘humanised 
And man ideal, and for such is prized 


. Now in the-world, a madman soiled of soul, -. ; 


The tyrant of the Chedies, whose. control 
Poundra and Keerat own, a mighty Jord, 


_ King of Bengal and by the name adored 


Of Poundrian Vasudave, The Bhoja strong: 
‘To whom wide larids, one-fourth of all, belong, - 
Called friend. of Indra—he made tameable. . 


Pandya and Cruth and Koyshic by his skill - 


And science, and his brother: Aacity 
Is very Parashurdm:in prowess—he,. _ 
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Even E T even this’ high, far-conquering king l 
To Jarasandh is vowed. We worshipping, - ; 
We who implore his favour, weihis kin 

Are utterly rejected, all our pain 

Of benefaction met with sharp contempt, 
Benefit with harm returned or evil attempt. 

He has forgot his birth, his pride, his name; 
_Blinded by Jarasandh’s burning:fame. ` 

To him is gone. To him high fortune yields; 
Great nations leave their old ancestral fields. 
The Bhojas of the North to western plain 
Their eighteen clans transplanted, Surasegn, 

_ Shalwa, Petucchur, Kuuntie, Bhudrocar, 
Susthall, Kulind, Sucuitta. All that are 

.Of the Shalwaian kings brother of friend, 
Are with their leaders gone, noriyet an end; ~- 


- The Southern Panchals and in Kuntie-land 


The Eastern Coshalas. Their native north - 
Abandoning the Matsyas have gone forth 
And from their fear take southern. sanctuary: 
With them the clan Sannyastapad. Lastly 
_ The warrior great Panchalas terrified 

Have left their kingdoms and to every side 
- Are scattering before Jarasandh’s!name.. 
On us the universal tempest came, 
When Kansa furiously crushed of old 
The Yadavas; for to Kansa bad ahd bold 
The son of Brihadrath his daughter gave _ 
Born younger feminine to male Sahadave, | 
Ustie and Praptie. In this tie made strong 
His royal kin he overpowered; nor long, . 
- Being supreme, ruled prudently, but grew 
- A tyrant and a fool. Whereupon drew | 
The Bhoja lords together, those whom tired | 
His cruelties, and these with me conspired 
Seeking’a national deliverer. 
Therefore I rose.and Ahuik’s daughter, her 

The sweet and slender, gave to Ocrur,—then, fea 
| , 
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Made freé from tyranny my countrymen. 


_ With me was Raam, the plougher of the foe; 


Our swords laid Kansa and Sandaman low. 

. Scarce was this inbred peril crossed and we , 
Safe, Jarasandh arose. Then laid their plans - | 

By vast majority the eighteen clans, ae | 

That though we fought for ever; though we slew 

With mighty blows infallible, o’erthrew ; 

Foe upon foe, three centuries might take wing 

Nor yet be slain the armies of the King. — 

- For him and his two men like gods. made strong, 

Unslayable where the weapons thickest throng, - 

‘> Hamsa and. Dimbhuc styled. Those two uniting, 

Heroes, and Jarasandh ‘heroic fighting | 

Might battle with assembled worlds and: win; 

Such was my thought, nor mine alone has been, 
_But all the kings this counsel entertain, 

~ O wisest Yudhishthere.' Now there was slain 

By Raam in eight days’ battle duelling ‘ - 


f 


_ One Hansa truly named, a mighty king. `. 


“Hansa is slain” said one to Dimbhuc. Him | 
Hearing the Jumna’s waters overwhelm ' 
Devoted. Without Hansa here alone 
He had not heart to linger, sò is gone 
- His way to death. Of Dimbhuc’s death when knew 
Hansa, sacker of cities, he too drew ` | 
To the same waves that closed above his friend. 
_ There were they joined in’ one o eEWEe TINS end. 
= This hearing Jarasandha discontent 
With empty heart to his own city went. 
The King being gone we in all joy again 
In Mathura dwelt and our ancestral plain. 
But she, the royal princess lotus-eyed, -- 
Went to her father mourning; she, the pride A 
" Of Jarasandha and Kansa’s wife, and cried, 
Spurning the mighty Maagadh, weeping: “Kill. 
My husband’s murderer, O my father”, and still, 
“Kill him”? But we. minding the old mouga planned 


f 
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With R heirt out PN our native land.. 

Son, friend and kinsman; all in fear 1 must flee « 
Our endless riches’ loose prolixity | 

Unportable by division we compressed 

And with it fared sadly into the West. 

The lovely city, fair Kushasthaly, $ 

With mountains beautiful, our colony l 
We made, the Ryevut mountains; and up-piled . 
Ramparts which even the gods in battle wild 
Could hardly scale, ramparts which \ women weak Med 
Might hold—of Vrishny’s swords what need to speak. 
Five are the leagues our dwelling place extends, 
‘Three are the mountain-shoulders and each ends. _ 
An equal space: hundred-gated.the town: 

Each gate with heroism and renown !. . 

Is bolted and has eighteen keys close-bound, | 
Eighteen strong bows in whom the trumpets sound 
Wakes headlong lust of war. Thousands as many.. 
Our race. Ahuk has hundred sons nor.any f 
Less than a god, And Charudeshńa, he 

With his dear brother, hero Satyaki; ' i 

Chacrodave, I, the son of Rohinie, , ' 

And Samba and Pradyumna, seven ale we, 

Seven strong men; nor other seven more weak, 
Cunca, Shuncou, Kountie and Someque, gi 
Anadhrishty, Somitinjoy, Critovurm:. ; 
Undhuk’s twosons besides and the old King; firm 
As adamant they, heroes energical. !- . ; 
These are the Vrishny men who lead. there, all. 
Remembering the sweet middle lands, we lost. 
There we behold that flood of danger’ crossed. . 

The Maagudh, Jarasandh, the mountain jaws . 
Impassable behold. There free from Gause 

Of fear, eastern or northern, Modhou's sons , 
Dwell glad of safety. Lo, we the mighty ones, 
Because King Kansa married, to the West, 

By Jarasandha utterly distressed, 

Are fled, and there on Ryevut, hill of ikine, po 4 


__ Victorious brings and binds and makes of men 
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Find sanctuary from PES: Magadhine. | 
Therefore though thou art.with impèrialness 
Endiademed already, though the race 

Of high-born princes thou must weld-in one 
And be their King and Emperor alone, 
- Yet. not while Jarasandha liveth dream. 

That thou canst wear thy destined diadem. 

: Great Jarasandha living, for he brings 

The princes of the earth and all her kings. 
And Girivraj. with mighty prisoners fills 
And ‘in a cavern of the lordly hills, . 
A. lion’s homestead, slaughtered elephants lie: i 

So they a hecatomb of royalty E 
Wait their dire ending; for Magadha’s King 

‘A. sacrifice of princes purposing, 

With fierce asceticism of will adored 

_ Mahadeva mighty-minded, Uma’s lord. 
Conquering he moves towards his purpose, brings . 
Army on army, kings on battling kings, © 
His mountain town a huge cattle-pen. = 

‘Us too. his puissance drove in strange dismay 

To the fair-gated city, Dwaraca. 

\If thou dost to the Sacrifice aspire, 

. Imperial this road is to thy desire 

: Therefore if of Imperial Sacrifice 

Thou art ambitious, first, O Prince, devise o 
To rescue all those murdered kings and slay -. .. 
King Jarasandha, since thus only may 
The instituted Sacrifice attain 

Its. great proportion and immenser plan. 
King, I have said; yet as thy deeper mind 
_ Adviseth thee. :Only when all’s designed, 
All reasons wished, then give ı me word. ý 
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REFORM is not an excellent thing in itself as. many y'o Euiropeanised 

intellects imagine; neither if it always safe and good to’ stand- un- 
moved in the ancient paths as the orthodox obstinately believe. Reform is 
sometimes the first step to the abyss, but immobility is the most perfect way 
«to stagnate and to putrefy. Neither is moderation always the wisest counsel: 
the mean is not always golden. It is often an euphemism for purblindness, 
for’a tepid. indifference or for a cowardly inefficiency. -Men call themselyes 
moderates, conservatives or extremists and ‘manage their conduct and 
. opinions in accordance with a formula. We like to -think by systems and 
parties and forget that truth is the only standard, Systems’ are -merely 


convenient cases for keeping arranged nape parties, a useful. machinery | 


` for combined action, but we make of them an excuse for avoiding the trouble 
of thought. . l cl 

One is astonished at`the position of ithe orthodox. They labours to deify 
: everything that exists. Hindu society has’ certain arrangements and- habits 
which are merely customary. . There is no proof that they existed: in: ancient 
‘times nor any “reason why they should last into thé future. It has other 
arrangements and habits for which textual authority can-be quoted, but-it is 
oftener the text of the modern Smritikaras than of Parasara‘and Manu.: Our 


authority for them goes back to the last! five hundred years. I do not under- 


„stand the logic which argues that because a thing has lasted for fiye hundred 
_ years. it ‘must be. perpetuated through : ‘the aeons. Neither antiquity nor 
`. modernity can be the test of truth ‘or. the test of usefulness. All the Rishis 
do not belong to the past; the Avatars still come; revelation still continues. 

Some claim that we must at any rate adhere to Manu and the Puranas, 
whether because they ‘are sacred or Because they are national. Well but, 
if théy are sacred, yeu must keep. to the whole: and not: cherish. isolated texts 

-a e | 
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while drade the body of your E You cannot a and choose; 
you ‘cannot say “This is sacred and I will keep to it, that is less sacred and, I 
will leave it alone.” When you so treat your sacred authority, you are proving’ 
_ that to you it- has no sacredness. You are juggling with truth; for you are 
_» pretending to consult Manu when you are really consulting your own opi- 


- nions, preferences or interests. To recreate Manu entire in modern society | 
- is td ask Ganges to flow back to the Himalayas. Manu is no doubt national, © 
` but so is the animal sacrifice and the burnt offering. Because a thing is na- 

tional of the. past, it need not follow that it must be national of the future. 


It is stupid not to recognise altered conditions. 
We have similar apologies for the unintelligent preservation. of” mere cus- 
toms; but,. various as are the lines of defence, I do not know any that is 


imperiously conclusive. Custom is Sstdcdra, decorum, that which all’ well- 


bred and respectable people observe. But so were the customs of the far 
past that have been discontinued and, if now revived, would be severely 
discountenanced and, in many cases, penalised; so toó are the customs of. 
the future that are now Deing resisted or discouraged, —even, I, am prepared 
to believe, the future no'less than the past prepares for us new modes of 


living which in the present would not'escape the ‘censure of the law. It is 
_ the dcdra that makes the Sista, not the sta who makes the acara. The acara 


is made by the rebel, the innovator, the man who is regarded in his own time | 


as eccentric, disreputable or immoral, as was Sri Krishna by Bhurisrava. 


_ because. he upset the olc ways and the old standards. Custom may be better . 


defended. as ancestral and. therefore cherishable. But if our ancestors had 
< persistently held that view, our so cherished customs would never have 


come into being. Or, more rationally, custom must be preserved because 


_ its long. utility in the past atgues a sovereign virtue for the preservation of ~ 


‘society. But to all things there is a date and a limit. All long continued cus- 


-toms have been sovereignly useful in their time, even totemism and poly- 
-andry. We must -not ignore the usefulness of the past; but we seek in 
. preference a‘ present and a future utility. 


N 


Custom and. Law may then be altered. For each age its shastra. But: we 
cannot argue straight cff that it must. be altered, or even if alteration is’ 


” mecessary,. that it must be altered in a given direction, One is ‘repelled by .- 


‘she ignorant enthusiasm of social reformers. Their minds. are usually -a ' 
strange jumble of ill-digested European ` notions.. Very few of them. know: 


anything about Europe, and even those who have visited ‘it know it badly. - 
But they will not allow things or ideas contrary to ‘European notions to be 


4 : 


X i 


SOCIAL REFORM 
; a | 

| anything but ` superstitious, barbarous, harmful and benighted, they will 
not suffer what is praised and practised: i in Europe to be anything but rational . 
and enlightened. They are.more appřeciative than Occidentals themselves 
of the strength, knowledge and enj oyment of Europe; they are blinder than `` 
the blindest and most self-sufficient Anglo-Saxon to its weakness, ignorancé’ - 
and misery. They are charmed by the’ fair front Europe presents to herself 
and the world; they are unwilling to. discern any disease in the entrails, any. 
foulness in the rear. For the Europeans are as careful to conceal their social. `} 
as their physical bodies and shrink with more hotror from nakedness and 
indecorum than from the reality of evil. If they see the latter in themselves, | 
they avert their eyes, crying, “It is nothing or it is little; we are healthy, 
we are perfect, we are immortal.” But 'the face and hands cannot always be | 
_covered, and we see blotches. | i 
The social reformer repeats certain stock arguments like shibboleths. For — 
these antiquities he is a fanatic or a crusader. Usually he does not act up to 
his ideas, but in all sincerity he loves them and fights for them. He. pursues 
his nostrums as panaceas; it would be infidelity to question or examine their | 
efficacy. His European doctors have told him that early marriage injures . 
the physique of a nation, and that to him i is the gospel. It is not convenient 
to remember that physical deterioration i is a modern phenomenon in India 
and that our grandparents were strong, vigorous and beautiful. He hastens 
to abolish the already disappearing nautchgirl, but it does not seem to | 
concern him that the ‘prostitute multiplies. Possibly some may think it a. 
gain that the European form -of the malady is replacing the Indian! He . 
tends towards shattering our cooperative system of society and does not see 
that Europe is striding Titanically towards Socialism. _ | 
Orthodox and reformer alike lose themselves i in details; but it is principles 

' that determine details.. Almost every point that the social reformers raise 
could be settled one way or the other without effecting the permanent good 
„of society.. It is. pitiful to see men labouring the point, of. ‘marriage. between 
subcastes and triumphing over an isdlated instance. Whether the spirit 
as well as the body of caste should remain, is the modern question. Let. 
Hindus remember that caste as it stands; is merely jāt, the trade guild sancti- 


_ fied but no longer working, it is not the eternal religion, it is not Chaturvarnya. ` ` 


I do not care whether widows marry or remain single; but it is of infinite | 
importance to consider how women shall be legally and socially related to. 
man, as his inferior, equal or superior; for even the relation of superiority 
is no more impossible i in the future than it was in the far-distant past. And 
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iei most ‘important question of all‘is whether society ‘shall be competitive | 
or cooperative, individualistic or communistic, That we should talk so littlė 
about these things and be stormy over insignificant details, shows painfully 
the impoverishment ‘of the average Indian intellect. If these greater atl 
are ‘decided, as they must be, the srnaller will arrange themselves. 

There are standards that are universal and there are standards that are. 
particular. At the present moment all societies are in’need of reform, th po 
Parsi, Mahomedan and Christian not a whit less than the Hindu which alone 
seems to’ feel the need of radical reformation. .In the changes of the future 
the Hindu society. must take the lead towards the establishment of a new 
universal standard, Yet being Hindus we must seek it through: ‘that which is 
particular to ourselves. ‘We have one standard that i is at once universal and 
particular, the. eternal religion, which is the basis, permanent and always 
inherent in India, of ‘the shifting, mutable and multiform thing we call 
“Hinduism. Sticking fast where you are like a limpet is not the dharma, 
neithet is leaping without looking the dharma. The eternal religion is to 
realise God in our inner life and our outer existence, in. society not ‘less 
than in the individual. Esa dharmah sandtanah. God is not antiquity nor 
novelty” He is not the Manava Dharmashastra, nor Vidyaranya, nor Raghu- 
nandan; neither is He an European. God who is essentially SachcKidananda, 
is in manifestation Satyam, Prema, Shakti,—Truth, Strength nd: Love. 
Whatever. is consistent with the truth and principle of things, whatever 
increases love among men, whatever makes for the strength of the individual, 
the nation and the race, is divine, it is the law of Vaivaswata Mani, it is ‘the 
Sandtana dharma and the Hindu ‘shastra. ` Only, God is the triple harmony, 

‘He is not one-sided. Our love must not make us weak, blind or _ 
“unwise; our ‘strength must not make us hard and furious; our principles. 
must not make us fanatical or sentimental. Let us think calmly, patiently, 
impartially; Jet us love wholly and intensely but wisely; let us act with 
strength, nobility and force. If even then we make mistakes, yet God: makes 
nohe. We decide and act; He determines the fruit, and whatever He detet- 

mines is ‘good. . 

He is alteady deieiniining ‘ it Men have long been doubling E N 
‘about social reform and blameless orthodoxy, and orthodoxy has crumbled 
without social reform being effected. But all the time God has been going 
about. India getting. His work done in spite of the talking. Unknown to men | 
the s social revolution prepares itself, and it is not in n the direction they think. | 
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| yoo is meant “for the siccisd few, and these also- iae to retire. to 
forests or mountain caves int order to practise it, that- has so long 

been the current idea, and to a large extent also the practice. In the West 
Yoga is regarded as, Mysticism, that is, something vague and mysterious, — 
which is of no use in the practical life of mankind. The only Yoga to which 
Western people easily take is Hatha Yoga, which gives certain definite phy- 
o sical exercises to make the body healthy and perfect. Even in India “Yoga” 
_ schools are being established to teach Asanas for health. There is no doubt 
that in order to practise Yoga one must have a healthy and strong body, 
and to that extent Hatha Yoga can very well be called a sort of Yoga, but 
in its true sense Yoga is rather a psychological discipline than body-building; 
indeed Hatha Yoga in India ‘regarded Rajayoga as its crowning and fulfilment. 
That discipline seems to be too exacting and difficult, as it was felt by-Arjuna 
when he was being initiated into it by Krishna in the Gita. Arjuna’s doubt 
is the doubt of all mankind, and the Lord has given the proper answer. to 
_ it for the future of humanity. Religion and morality have so long been the 
` practical guide of humanity, but now the call is to rise toa higher spiritual - 
life which can come only by the practice of Yoga. It is not clearly understood 
that religion or morality is not spirituality, though. both, if properly prac- 
- tised, may prepare one for the spiritual life. Morality is following certain 
rules of conduct such as the.eight-fold path of Buddha, or the ten command- 
ments of the Bible or the code of Confucius. Religion consists: in certain - 
beliefs about God and his relations to man, certain rites and ceremonies by 
which he is to be worshipped. These two generally go together and have - 
helped mankind for thousands of years in building up civilisation and culture. 
But now there is a deadlock. Though these are being preached and practised, - 
as best as possible, by people all over the world, they could not prevent two 
world wars with untold sufferings to mankind, and people are still groping 
how to prevent a third world war, which if it comes may well mean the end 
of all civilisation and culture. Religion confirms our instinctive belief in 
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God and in a higher life of peace and beatitude, but it cannot give us the 
true knowledge, nor can it by itself raise us:to that higher life. That is the 


~ function of Yoga; it has now to come out of caves and forests and take the 


lead-in human affairs; it is not by “isms” or “patterns” or “shilas” but by 
Yoga alone that the world can be saved. Yoga is not something vague or 
unascertainable, it is a science, it follows the same methods of observation, 
experiment, verification as physical science though its subject matter is 
different. “What Science does for our knowledge of the material world, 
replacing first appearances and’ uses by the hidden truths and as yet occult 
powers of i its great natural forces and in our own minds beliefs and opinions 


` by verified experience and a “profound understanding, Yoga does for the _ 


i higher planes and ` worlds. and possibilities of our being which are aimed 
at by the religions. A (Synthesis. of Yoga). It is only with the deeper know- 


= ledge and power to ‘be obtained by "Yoga that the problems of human life 


|, can be really” solved. This i is. said to:be the atomic age; but more properly. 
it should be called the Age of Yoga. Science has given us great material- 
c power, but it is only by Yoga that man will learn how to use thet power for 
a really better and happier life for all mankind.’ “Therefore”, ak the Lord 
in the Gita, “become the Yogin, O` Arjuna”. 

Arjuna, like the modern man, found the demand to be too difficult 
for him. He understands ‘how to act or not act following certain clear rules 
or “shilas”, he can do worship following certain clearly laid down rites and 

ceremonies, bút the demand of Yoga is to turn inward, make; the mind 


- silent, stop ‘the clamours of desire and passions and find the Self or Divine | 


within SO that all life and action can be’ based on a conscious and direct re- 
l lation with the Divine. As a result of this yogic practice, a new conscious- 
` ness will develop in us and we shall see the world and ourselves in a néw light. 
The self we shall find. within us will be found to be the one self in all and 
) essentially one with the Divine. Living in that’ consciousness, there can be 
no conflict, no delusion, no’ sorrow. As the Upanishad says, “He in whom. 
it i is the Self-Being that has become all existences that are Becomings, for 
hie has the perfect knowledge, how shall he be deluded, whence shall he have 


E ‘grief who ` sees everywhere oneness?” (Isha). It is only then that the re- 


Š quirement of all religion and morality to love everybody as vour own self 
“can be truly realised, and peace and love and bliss can be the law of human 
ss life. and” the basis ‘of human society. Summing up the result of Yoga, the 
a Lord | says i in the Gita: “The Yogin who has taken up his stand upon onehess 
- and loves Me in all beings, AONE and i in all ways he lives and acts, Di 
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and acts in-Me (that is, he no longer has to follow any religious or moral 
rule or shastra, for whatever he does, rises spontaneously from the spiritual 
divine nature and is always true, good and beautiful.)” That is the solu- ` 
tion for all the ills of human life, and humanity will have to see that there is _ 
no other. But to the outward-going practical mind of Arjuna, this Yoga 


| l seemed. well nigh impossible, and ‘he frankly said to his friend and guide: 


“This Yoga of the nature of equality which has been described by Thee, 
O Madhusadana, I see no stable foundation for it owing to. restlessness.” 
Though the Guru admitted that Yoga was difficult, he said definitely that it 
was nothing impossible or impracticable. Yoga’ is not more difficult than 
the many difficult things men do in life for gaining earthly ends like money 
or fame or power which can never bring true happiness or peace. The 
modern man prefers activism, wants to work restlessly to gain all sorts of 
things, but very often their: work proves. fruitless or leads to results quite © 
contrary to ‘what was expected; so there is all-round frustration. Even to 
do your work, whatever it may be, perfectly,.you should do it in Yoga; 
Yoga, says the. Lord in the Gita, is the true skill in: works. And this Yoga ` 
can be practised by all human beings who have risen above the animal 
level, that is, who do not allow themselves to be. carried away by desires and 
passions, do not act-on the impulse of lust or anger or greed, but uses reason 
to determine what they should do or not. do. And this can be asserted of 
civilised and cultured men and women in general, that has been the result 
of human civilisation based on religion and morality. So it can be said that 
all who want to do Yoga and are willing to practise self-control are fit for 
doing Yoga: the-Lord says, “Without doubt, O mighty-armed, the mind is 
restless and very difficult to restsain; but, O Kaunteya, it may be controlled 
by constant practice and non-attachment, By one who is not self-controlled, 

this Yoga.is difficult to attain; but by the self-controlled, it is-attainable by 
properly directed efforts.” What are these efforts, the Gita has laid down 
clearly for all. Self-control. is the characteristic of man as distinguished 
from the animal; in Manu smriti, it has been called Manava dharma. So 
any decent man or woman can hope to succeed in Yoga, provided he or she 
does it in the proper manner and follows the right technique which of course 
has to be learnt from a guide or. guru. For practising Yoga of the integral | 

kind which the Gita teaches one need not runaway from life or work, rather ' 
life and work themselves have to be turned into Yoga, and this can be done 
by basing all life and work on spiritual knowledge. By intelligence we have 
to distinguish between Purusha or soul on the one hand and Prakriti on the - 
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‘x other which constitutes our body, life and mind. We have'to fix it in our 


* thought that I am not this body, not this life force operating in it, not this 


_* mind with all its thinking, feeling and willing. All these are the play: of 


Prakriti in us; beyond these, there is the witness. soul or Purusha in us, which 
`- is our true’ self and in this self we are one with all our fellow beings and with 
God. This is the essential knowledge of the Sankhya and Vedanta as pro- 
- pounded by the Gita as the basis of its integral Yoga. Fixing this spiritual | 
knowledge in our mind and heart we should do all works that may be re- 
quired of us in the world, offering them as a sacrifice to the Divine who is the _ 
Enjoyer of all sacrifice, the Lord of all the worlds and the Friend of all-crea- 
tures, Arjuna feels attracted to this great Yoga, still he hesitates whether it 
will not be beyond his capacity: “He who takes up Yoga with faith, but 
cannot control himself with the mind wandering away from Yoga, failing. 
to attain perfection in Yoga, what is his end, O Krishna? Does he not, O 
mighty-armed, lose both this life (of human activity and thought and emo- 
tion which he has left behind) and the Brahmic consciousness ‘to which he 
aspires, and falling from both perish like a dissolving cloud?” The reply 
which the Lord gave to Arjuna will put courage and confidence in the hearts 
of all who aspire to a spiritual divine life: “O son of Pritha, neither in this 
life nor hereafter is there destruction for him: never does anyore who prac- 
tises good, O beloved, come to woe. Having attained to the warld of the 
righteous and having dwelt there for immemorial years, he who. fell from 
Yoga is again born in the house of such as are pure and glorious. Or he 


- may be born in the family of the wise Yogin; indeed’ such a birth is rare to`- 


obtain in this world: There he recovers the mental state of union (with the 
Divine) which he had formed in his previous life; ‘and with this he again 
‘endeavours for perfection, O joy of the Kurus. By that former practice he ` 
is irresistibly carried on.. Even the seeker after the knowledge of Yoga goes: 
beyond the range of the Vedas and Upanishads. But the Yogin, endeavouring 
with assiduity, purified from sin, perfecting himself through many lives ` 
attains to the highest goal, The Yogin is greater than the doers of askesis, ” 
greater than the men of knowledge, greater than the men of me 
- become-then the Yogin,.O Arjuna.” l 

That is the-call of the new age, become the Yogin. By onig egos 
and morality according to the highest scriptures, you can rise to-a high 
‘status, but that is not the summit of the possibilities of humar: life on earth, - 
which can be realised only by Yoga. One need not have any fears in treading 
the path of Yoga; even if you cannot go t to the end in this lifé, no effort in 
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this direction is lost; even a little PE of Yoga brings great gains; “On oh. 


this path no effort is lost, no obstacle prevails; even a little.of this dharma 
_ delivers from the great fear.” (Gita-2/40). Though it, may take many lives 
to attain perfection in Yoga, you need not wait for any distant date for enjoy- 
ing the fruits of Yoga; the moment you decide to enter the path of Yoga 

and follow it sincerely, a great change comes upon your lifé, you bêgin to see . 
all things in a new light, and a new peace and joy possess your being which 
you cannot get by anything else. Still it is difficult to keep up enthusiasm 
in an effort which may not bring its full success until after many lives, as is 
hinted in the Gita. As a matter of fact, that remark of the Gita is not meant 
as a discouragement; it only emphasises the fact that the soul is going through 
a long process of evolution towards its “goal of. Immortality and the Life 
Divine, and birth and death are only landmarks in this long process. So one 
need not be discouraged by: any failure.or mishap, as all these contribute to 
the ultimate success which'is assured. Then, this is not our first birth, first 
life. The Lord said, “Many are my lives that are past, and thine also, O 
Arjuna.” All of us have had a long past and many lives, and it may very well ` 
be that we shall attain the crowning realisation i in this life and this birth. And 
this does not depend solely on our own ‘personal effort. Nature which has 


given us the human body, life and mind.through millions of years of — - 


terrestrial evolution is preparing to raise us as a race to a higher spiritual life. 
When we are rowing against the current and against the wind, our pro- 
gress may be very difficult and slow; but once the tide comes and the wind is 
in our favour, we have only to set our sails and rest on our oars, we shall be 
easily and happily carried to our destination. That is the meaning of the new 
age and the world crisis that has set in. Even in 1909 Sri Aurobindo wrote 
in the Bengali a Dharma: | | 3 


“Tt is- noticed for e years in India as if a a new race is béing created 
out of the old race which was overwhelmed with tamas. The older children 
of Mother India, having been born at a time of the fading of the Dharma. 
and the uprising of unrighteousness, and having received education in that 
atmosphere, had become short-lived, mean, selfish, and narrow-minded. 
Among them many great men were born and saved the race at this time of 
great danger. But instead of doing work according to their genius and power, 
they: only created the field for the future greatness and vast action of the 
‘race. It is due to their force of righteousness that the rays of the new dawn 
are illuminating all sides. The new children of Mother India, instead of 
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inheriting the characteristics of their parents, have become courageous, 
powerful, high-souled, generous, full of high ambition and zeal for serving 
the good of others and the Motherland. It is for this reason that now-a-days ` 
our young men, instead of. being obedient to their parents, are following 
their own way and there arise disunity and conflict - ‘In the practical field. 
` between the old and the young. The older people want to keep these divinely 
born pioneers of Satyayuga bound to selfishness and narrowness; they are 
only helping ‘kali (yuga) without understanding what they are doing. The 
youngmen are blazing sparks created by Mahashakti, they are determined 
to destroy the old for the sake of new creation, they are unable to cherish 
devotion and obedience to their parents. Only God can remedy this mischief. 
However the will of Mahashakti must prevail, these new offsprings will 
not depart without fully accomplishing that for which they have ae 
There is some influence of the old even among the new. On account: of 
_bad heredity and asuric education many evil souls also have been born; 
even. those who have the command to usher in the new age cannot fully 
manifest their innate strength and power. A unique sign evident among the 
new generation which shows the advent of the new age is their turn towards 
spirituality and Yoga and even half-developed yogic power in many hearts.” 


” . ANILBARAN 


; I E 9 
“DO I WAKE OR SLEEP”* ~~ 


HEN the word “forlorn” with its aching associations tore Keats- back 
from the soul-entrancing music of the nightingale to which he was 
listening, to the “weariness, the fever and the fret of the earth” f 


“where men sit and hear each other groan; 
Where palsy shakes a few sad, last grey hairs, » 
Where youth grows pale, and spectre-thin and dies; 
Where but to think is to be full of sorrow ~ 

_» And leaden-eyed despairs; 

Where beauty cannot keep her lustrous eyes, 

Or new love pine at them beyond tomorrow...”, 


he did not quite know whether he was awake or asleep. The music had fled, 
‘the plaintive anthem of the nightingale had faded “past the near meadows, 
over the still stream, up the hill-side”; it had been buried deep “in the next 
valley-glades”. But the spell was still upon him; the lingering enchantment. 
“Was that a vision,” Keats wondered, “or a waking dream?” Where had he 
been transported by the music?. Where had he returned now? To what 
reality or unreality? Was it not that from a joyous wakefulness he had 
suddenly lapsed into a dull sleep? “Do I wake or sleep?” 

Something like this is the usual initial experience of those who core in 
contact with the spiritual worlds of Reality. The experience is sıpremely 
one of awakening, of standing in the unwonted light of a new consciousness, 
of sensing things real, objzctive, concrete—more concrete than those we - 
sense in the material world. Forgotten is the world-of physical fo-ms, for- 
gotten the stress of cares and the goad of desires, and annulled the obsession 
of material interests. If the physical ‘world is perceived at all, it appears 
as distant and dim, a procession of fleeting phantoms and shadowy “igures — 
hazy, insubstantial, almost unreal. The experience is overwhelming and 


+ Ref. “Ode to a Nightingale” by Keazs. 
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à indubitable. The new world or worlds which open to our vision are peopled- 


with beings who have their. own characteristic consciousness, their. own 
light of knowledge, their own mode of. -happy life, their own spontaneous 


" activities. Untroubled by. physical’ limitations, unworn by: material cares, 


ae 


unharassed by conflicting desires, those beings of light live and move in an - 


unassailable harmony of will and thought and. feeling. Or it is into a new 
consciousness that we rise, and we cease to be what. we were before—we 
become for the moment the new consciousness and its limpid vastness. We 
enter into an ocean of peace or an abysm of silence, where we become nothing 


deep or high regions of existence, we- develop a new sight, new powers of 
perception and feeling, and contemplate the worlds from a wideness and in a 


perspective unknown to our sense-bound consciousness. , Those are states of 


consciousness or worlds of multiple dimensions ‘to which we can attain 
only by a heightening or deepening of our own consciousness and a release 
from our normal subjection to the physical mind and the. phy sical senses. 
Unlike, as in our human mind, there is no doubt ever felt in regard to tlie 


kniowledge we come by there; the light and peace and bliss that shower ‘upon | 


‘but peace and silence; unimaginable. by our unquiet H human mind. In those © 


us are felt as realities undeniable. The limitations we labour under in our 


sense-entangled mind and the obstinate hindrances our physical frame 
imposes upon us in our striving for self-transcendence, are: unknown on 


those limitless levels of being and consciousness.. Wé move there from 


freedom to freedom, unrestricted by any of the disabilities that are the 
painful badge of our ignorance and mortality here: Or, it is a sudden-beatific 


vision in which we are caught up, like Suso, the Western mystic, and have 
experiences which no tongue can express. In his autobiography Suso des- 


cribes such a sudden vision: and his sudden conversion by a hidden light: 
“That which-the Servitor saw had-no form neither any manner of béing; 


yet he had of it a joy such as he might have known in the seeing of the shapes ` 


and substances of ail joyful things, His heart was hungry, yet satisfied, his 


-soul was full of contentment and joy: his prayers and hopes were all fulfilled. 


And the: Friar could do naught but contemplate this ‘Shining Brightness; 


‘and he altogether forgot ‘himself and all other things. Was it day or night? 


He knew not. It was, as it ‘were, a manifestation of the sweetness of Eternal 


I 


Life in the sensations of silence and of rêst. Then he said, ‘If that which I- 


see and feel be not the Kingdom of Heaven, ‘I know. not what it ‘can be: 
-for it is very sure that the endurance of all possible pains were but.a poor 


price to pay for the eternal possession of so great a joy.’ ” And he continues, 
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“This € esas lasted for. half an hour to an — and iea his soul was coi a 


the body or out of the body he could not tell. But when he camé to his senses 
it seemed to him that he returned from another world. And so greatly did 
his body. suffer in this short rapture that it seemed to him that none; even in 
dying, could suffer. so greatly in so short a time. The. Servitor came to 
himself moaning, and he fell down upon the ground like a man w.0 swoons. 
And he cried inwardly, heaving great sighs from the depth of his soul and 


saying, ‘Oh, my God, where was I and where am I? And again, ‘Oh, my ` 


` heart’s joy, never shall my soul forget this hour.’ He walked, but it was 
but- his body that walkec, as a machine might do. None knew from his 
demeanour that which was taking place within. But his soul and his spirit 
were full of marvels; heavenly lightenings passed and repassed in the deeps 
of his being, and it seemed to him that he walked on air: And all the powers 
of his soul were full of these heavenly delights. He was like a vase from which 
one has taken a precious ointment, but in which the perfume long remains,” 
J. A. Symonds, not a bonafide mystic, but an intellectual of no mean 
calibre, who had occasional access to mystical moods, describes a state 
which 1s apposite to our point: 


| “Suddenly... .I felt the approach of the mood. ET it took posses- 


1 


- sion of my mind and will, lasted what seemed an eternity, and.disappeared: 


- in a series of ‘rapid sensations which resembled the awakening from anaes- 
thetic influence....It consisted of a gradual but swiftly progressive oblitera- 
tion of space, time, sensation, and the multitudinous’ factors of experience 
which seem to qualify what we are pleased to call our Self. In proportion 
as these conditions of ordinary consciousness were subtracted, the sense of 
an underlying or essential consciousness acquired intensity. Ax last nothing 


_ remained but a pure, absolute, abstract Self. The universe becam2 without 
form and void of content. But Self persisted, formidable in its vivid keen- 


ness, feeling the most poignant doubt about reality, ready, asit seemed, 
to find existence break as breaks a bubble round about it....It served: to 


- impress upon my growing nature the phantasmal unreality of al. the cir-+ ` 


-cumstances which contribute to a merely phenomenal consciousness. Often 
have I asked myself with anguish, on waking from that formless state of 
denuded, keenly sentient being, Which is the unreality—the trance of 
fiery, vacant, apprehensive, sceptical Self from which I issue, or these 
ane puenomena and habits which va that inner Self and build a 


1 Mysticism by Underhill 
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self of flesh-and-blood conventionality? Again, are men the factors of gome: 
dream, the acne PpO RDNRAY of which they comprehend at such 
eyentful moments?... 


+ 


In both these instances—instances like these could be multiplied indefi- 
nitely—there is the same note of wonder and the same subsequent note of 
doubt whether what is felt and experienced: in them is true or what we 
know and sense here; whether that is a dream or this. “Do we wake or _ 
sleep?” E l 
The world we come back’ to after every such experience appears at. 
first to be not only dream-like and unreal, but exposed in all its glowing dis- 
harmony and disorder, its shackling limitations,- and ugly distortions. The 
sharp contrast between what we have seen above and what we see ‘below 
becomes inexpressibly poignant, even painful. Life seems to be a pro- ` 
_ tracted nightmare, or an insignificant episode, dull and insipid, from which 
_ a flight-would always be regarded as a happy escape, a blessed release. The 
vividness of the contrast clinches the sense of the unreality of the material. 
world and invests life with the dark mantle of sleep.” Indeed, most spiritual 
voices are agreed that we are asleep here—asleep in the folds of ignorance. 
Our vaunted waking is.a sleep of infatuation, moha-nidra, an evil dream, | 
an oblivion? of the essential realities of existence. Our material light is 
almost a darkness, our sense perceptions an obscure groping, our mental 
conceptions and convictions flimsy and fanciful constructions which 
dissolve and vanish at the slightest touch of Reality. We know only the 
uncertain flux of this blind energy of life, the constant mutation, the inter- ` 
' minable processes of things that lead to no definite culmination, but not the 
Reality, which remains invisible to our mortal eyes. The Many engross 
. our mind, and we know not the One who is self-represented as Many. The 
Many attract or repe. us, they distract and disturb us, they bewitch and de- 
lude us. They are ike transitory waves which swell and sink cn the bosom 
of the sea. We chase after.them, hoping to catch and hold them in our 
hands for ever, but they elude our grasp—they leap and sparkle and dis-. 
appear. We deny or ignore the infinite sea from which they rise and into 
which they sink; and because we ignore the sea, we know not the waves 
either. The Many are the only realities, concrete, objective, and what not, 
to our sènse perceptons. Not indeed that they are totally unreal or illusory, 
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1 Varieties of Religious Experience by Williams James 
2 “Our birth is but a sleep and a forgetting.” —Wordsworth. . 
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but Je have only a PETIA reality, pheriomenal and shifting; and ¢ our. 


_ ignorance consists precisely in our mistaking ‘the ‘transient ‘and’ shifting 


appearances for the eternal realities of existence. The Upanisheds say that 
those who see here only the Many and not the One, wheel from death to 


- death. It is with death that we pay for our ignorance, and also with Sorrow 


and suffering. Perceiving only the separate, fugitive forms and not the 


` indivisible essence they embody, we desire those of them ‘that attract us, ` 


and the force of our desire carries us from death to death in our blind pur- 
suit of the impermanent. The knowledge we sO laboriously _ acquire 
in life is only a hypothetical Knowledge of the appearances and their 
processes, arid’ not of their essence and imperishable substance. Is it not 


' true, then, that we are ce i in what we know as a state or ihe state of ` 


waking? 

It is upon this fathomless ignorarice of the truth. and essence of things 
that men presumed to base their philosophy of scientific Materialism. And 
this ignorance they called. true. knowledge, and all other knowledge was 


‘dogmatically dubbed igrorance, superstition, obscurantism. Matter was 
© worshipped, with all the fervour of a religious cult, as: the only reality, and 


all the latent powers and faculties of man, the higher and deeper ranges of 


his consciousness and their characteristic qualities were not only ‘doubted, 


but contemptuously denied. The “sleep” deepened in consequence, and its 
darkness. Materialism triumphed, and trumpeted its triumph to all the 
corners of the earth. But, fortunately, it.was a short-lived triumph. Men 


~ stirred again in (near eee, with a ranking discontent-in their 


J 


hearts. 
The orthodox Vedantins who ii that the voda is a’ dream, 


an illusion and a hallucination, swapnonu mayanu matibhramonu, do not ` 


speak i in the air, but have their justification in a real experience; only their 
experience is initial, partial and transitional,’ not -definitive and absolute.. 
When they return from the realisation of the Self or the Brahman, the 
all-pervading, all-sustaining essential Reality, impersonal, immobile and 
immutable, they cannot believe that this passing show of phantasmal forms 
can also be real—in contrast with the immortal infinity of the Self, this world - 


` of division and death appears to be so much an illusion, a veritable halluci- 


nation! They are, indeed, -ight, so far as their experience goes, but it does 


not go very far. There are many experiences, more penetrating and em- 


bracing than this initial and liberating one, which can, not only bridge the 
gulf between’ ‘That and this, but even’ reconcile and fuse them together, 
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The Self: or Bratiman, realised as the supreme Divine,' Purushottama, — 
unites in itself both the static and the dynamic, the Formless and the forms 
of all the worlds in the universe. In. the all-revealing Light of that expe- 
‘rience, we see that the world is not only instinct with’ the immanenice of 
the Eternal—a realisation which’ even some of the advanced Vedantins may 
` haveʻin moments or long’ spells of contemplative illuminatioa—but that . 
each being, each object in it is the Eternal Himself,each movement of life is, in- 
deed, a movement of the Force of His Consciousness. This integral realisation 
' unites Spirit and Matter, Time and the Timeless, the One and the Many, 
the mutable and the Immutable. The darkness, the division, the sufferings 
of the world ate not ignored or overlooked, or branded with the convenient 
stigma of illusion, but are clearly seen as the concomitant factors of a life 
“which emerges from inconscience and evolves. through the night of 
ignorance towards its own luminous infinity and immortality. All appears 


m: as the Supreme Person playing with Himself i in the ineffable ecstasy of a 


. multitudinous self-deploying. - 
. If this experience, declared’ to be ‘he highest and widest by the Upa- : 
nishads, could be stabilised in the waking consciousness of our whole being, © 
there would then be no need of an absorbed self-withdrawal, no need of an 
escape. from the life of action, no sense of sleep or dream contrasting with 
the living reality of the inner realisation. We shall perceive, even in the 
midst of the darkness and distortions of this -life of ignorance, the Light, 
‘the Harmony and the immaculate Perfection of the Absoluze, patiently . 
Jabouring through aeons to realise and reveal themselves here. in all their 
| fullness, i in terms of our material existence. For us, then, the golden Night- 
ingale would sing on for evermore, even through the unceasing hum of the 
_ worlds, pouring out His “full heart” “in profuse strains of -unpremeditated 
art.” His Tapturous: music would flow on, waves on gleaming waves, -over 
our: whole existence, drowning it in infinite joy and sweetress. In that 
termless integral waking; in- that constant communion of our soul with its 
eternal Lover; in that blissful perception of the One in the Many and of the 
‘Many in the One; in that thrilled experience of universal unity; and, above . 
„all, in the sparkling surges of the Nightingale’s enrapturing er who 
will ask himself, ke Keats, “Do. I wake or sleep?”. ’ 


RISHABHCHAND 
_. 1 “He in whom are inwoven heaven and earth and the-mid region, and mind with all 
‘the the life-currents, Him know to be the one Self; other words put away from you: this 
“js the bridge to imimortality. "MUNDAKA UPANISHAD 
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CHAPTER XXIV 


MATTER 


pa earthly foundation of the dadoa of Life is Matter, which in 

‘man has developed into the material body. But the obstinate material . 
grossness of the body has always been a stumbling-block, an Met soived 
problem, to spiritual development. | | 

The real problem began when Life emerged, E to build up 
living aggregations against and in spite of the. material force of atomic 
‘disaggregation. Death is the sign of Life’s failure to maintain a stable and 
permanent combination. of life and niattet in an individual form. _ 

The appearance of Mind has even made the discord more acute, since 
the upward-turned mind is constantly at war with the insatiable devouring: 
impulse of life and the obstinate inertia of matter.’ Thus man in his spiritual 
aim has hitherto tended to break free from the shackles of Mind, Body 
` and Life and seek the purz unsullied Divine Nature. Such escape, however, 
is not the solution of the problem. We have to see that Life ‘is not really 
defeated by the resistance of Matter, nor is Mind victorious over the de- | 
mands of Life and Matter. This unresolved condition of man’s present 
state only represents an incomplete development; a Gev o pmen of certain 
qualities at the expense of others. l 

It is.clear that this discord of these lower triple elements can only be | 
resolved by the full emergence of Spirit, the fourth principle, mm the evo- 
. lution. We have therefore to consider now how Spirit can be reconciled 
with Matter, i 

First we must see that our sensory perception ioes not ‘give us the 
complete - truth of Matter. Thus science sees Matter in terms of atomic 
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energy, while philosophy regards it as the substantial form (real or unreal) 
of ‘some higher Reality, Spirit or Conscious Being beyond. Are then the | 
solid forms we perceive the creations of Mind or Sense?’ This can only be . 

true, not of the individual mind, but of the overarching universal Mind. 
-. °* To see this more clearly we have to retrace the source of Creation as 
it issued from the Divine Nature. From the inseparable Oneness of Being- 
Consciousness-Force (Sachchidananda): the divided world of Matter, Life’ . 
and Mind had issued. Supermind, the divine: creative. Power, is the inter- 
` mediary “Principle through which this cosmic descent -and division’ took 
place. The agency directing this divison and making the effective separation 
between the higher and the lower Nature, lies.in the, ‘Overmiad zone, - 
which is the highest papay of Mind nearest the uii i Truth- 
Consciousness. - 4 

It is clear therefore that the lower stages of the evolution, representiay’ 

the emergence and interaction of Matter, Lite and Mind; have been domi- 
7 nated by the overarching action of the universal Mind (or more properly. 
Overmind); whose fundamental : principle of working is to maintain 
a’ separation in-Life and a ‘division in Matter as the oo) a in the’ | 
evolution. of -the lower Nature. . 

: We see the result. of this in the relation between Mind: and Matter, 
where the latter has become.a dense and. tangible substarice accommodated 
to the senses; that it, Matter has become a separative object of consciousness. 

Thus objectivity is here. the chief working principle” by which the true 
sais has become obscured in separative individual consciousnesses.. 

We discover that the- basis of Matter in the evolution is the infinitesimal 
concentration of. material energy, and with the ` progress of their evolution — 
these ‘units of matter by ‘the instinct of Life inherent in them have tended - 
to form larger aggreggates, the complex ‘life-forms. These latter in turn 
urged -by an inherent instinctive will and ‘mind have formed themselves 
into individual ` ‘beings. Each individual being thus became a self-centred E 
ego-force, motivated by the: separative agency of mind. | 

We see further that the grossness and obscurity of Matter i is not really 
- a-permanent condition of the terrestrial Nature, but rather it is.the firm 
and. rigid basis of its initial stages. There is in fact’an evolutionary ascent 
of: Matter, just as there is of Life and Mind;. but we have to.see that the 
evolution thus far has been dominated by the overarching ‘principle of 
cosmic Mind, which at each a has created a E of energy one 
to its. own. law.. 
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The ‘adic change, therefore i in: ihe ‘eviction must. core ‘when. the 
ascent, through the individual, reaches this highest overarching ‘periphery 
of mind, and begins to make contact with the fourth ‘principle above mind, 


which has been termed a and realised to be the Divine creative 


+ 


Power itself. i : 
At present we have to see that the absentee ‘and denies of Matter 18 


but the shadow of Mind, which | has formed its own relation with ‘Matter ' 


and Life, separated from its divine Source..It is when matter is directly 
“motivated by the higher Principle above mind that it will eps the oving 
Being in its fullness of power, consciousness: and delight. - ee 


a CHAPTER XXV as ee 


_ THE KNOT OF MATTER 


WE see therefore that the sharp divisidn between Spirit and Matter : is a: 


. practical expediency of mind, and not an absolute relation. We have.to see 
both the true oneness of Spirit and Matter as well.as their pragmatic difference. 
The truth of their oneness rests not only on their divine Source, but ‘also- 


on the fact that in the casmic Reality there i is an indivisible series, or: ascen-- 


ding degrees, of substance between Matter at one pole . of world-existence 
and Spirit: at the other. . , ao 

- Thus we can speak of pure substance of mind, -as well as:of A as 
ae. of existence. Similarly there is a plane where Spirit itself is pure 
substance. This ladder of descent is the. foundation of the created: universe, 
or Cosmos; beyond Cosmos theze is no. differentiation and we can no rial 
speak of substance.. * : 

We have to see this series descending from » Spirit through Mind to eens 
and ascending again from Matter through „Mind to Spirit, as < -spititually. 
conceived and created differentiation, where Matter is never Separated from 
Spirit. In man’s present world-outlook, however, wé have to face the practical 
reality: that. Matter in its outer ‘relation is separated from ‘its true spiritual 


source; arid hence when one becomes ¢ conscious of Spirit's: ‘freedom and i imma=" 


culate purity, Matter at first appears as a prison and a bar to'spiritual į progtess° 
We have to see further that this reaction, and the apparent ‘resistance of: 
matter, stems from man’s limited consciousness, which is bourd up with: 
the condition of the lower levels of the Evolution. This is what we call the 
condition of Ignorance where the inherent Consciousness has become lost 
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or rather absorbed in’ the world-action. But the truth of the Evolution is’ ` 
the progressive emergence of Consciousness through steps, created by a 
, cosmic Descent. 

The individual appears to helpless against this cosmic Ignorance which 
guides his outer action and seeing. Because’ the ‘Divine Conscicusness is 
obscured from this labouring world. Matter, rigid,. fixed’ and mechanical, 
stands in direct opposition to the freedom and boundlessness of Spirit. l 
Matter is the last stage in the descent of Spirit, as well as. the first stage in 
the evolutionary ascent. It thus has to bear the whole weight of Creation, 
` and consequently possesses that rigidity which is the result of intense con- 
centration. As the evolution unfolds so atter becomes less rigid and open. 
to the. planes above it. a 2 

`- First Life and then Mind have sought'to impose each their respective laws 
on the physical form and material force. Nature has yielded, after a struggle, 
but only up to a certain point, since Life and Mind do not complete the. ` 
evolutionary progression of the world. -Therefore while. ever the Principle ` 
above Mind has. not yez entered into the evolution, the inertia and obstruc- 
tion of Matter still persist; Life and Mind plainly show that in themselves 
they cannot conquer the brute Force of the Ignorance. 

Enmeshed: in the lower stages of the evolution man becomes more con- , 
scious of the radical resistance that exists against the entry of a higher prin- 
ciple than Mind into the world. This is because the ‘present condition of the 
world is dominated by a separated cosmic Mind, and man the mental being’ 
is its chief agency. .Her.ce we see the imperative need for man to become.the 
_ agency, or surrendered instrument, of the Divine Power that is at present 
separated from mind, for That alone can resolve'the obstinate knot of Matter. 

The entanglement of the lower Nature becomés clear when we see that 
Mind manifesting in Matter has had to accept the rigid, limited working of 

a material substance that mind had itself created. This’ is the root of- the 
frustration and helplessness with which the mental being is soorer or later 
faced. As the individual consciousness grows so he becomes more clearly 
aware of the’ ignorance. of the world, which increases his urge to, overcome 
the limitation and insecurity.of Life as he knows it. 

But this self-consciousness. brings with it the awareness of individual 
limitation; man is-isolated from the world by his own self-centredness. This 
has cut him off from the higherand wider planes of Consciousness. The resul- 
tant unreceptivity and i inertness of the body have narrowed the vital impulses - 
into. unsatisfied desire, which makes the sense-mind conscious only of 
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the surface reactions of grief and joy, and the dualities that. bring a constant 
strife and dissatisfaction both within the individual being, as well as 
between individual beings. i 

Thus instead cf the mind being able to rise to a higher Light of Truth, 
it is absorbed in and held back by this conflict of life and the Lody. It is . 
this state-of mind that has resulted in the pessimistic destiny of the earth 
life in relation to man’s (or rather the soul’s) future as: otherwhere han on 
the earth. 

It is clear that mind is bound by its own creation, and can only be one 
by the advent of a supramental being, bringing a higher Law into the mental, 


vital and bodily” workings. Such a supramental being would. not only : 


liberate mind to become the instrument of the Light, ‘but also life to enjoy 
„the play of a diversified Unity, and the body to express the Infinite and 
self-delight even in the changing robe of matter. This possibility i$ open 
to man, or at least tothe earth life in a Divine-turned humanity. 

But can the denseness and grossriess of earth become such a-free principle. 
to admit a higher law other than its present mode of relations? This is not 
only possible but inevitable in the nature ‘of things, when we realise the — 
reality of the ascending series of Substance, and the descent and emergence: 
of the spiritual Principle in the evolution of the world, bringing- aa it a- 
higher Law and Divine basis for the earth life and nature. 


CHAPTER XXVI 
THE ASCENDING SERIES OF SUBSTANCE 


We know the existence of matter in the world most convincingly by the 
` sense of touch (that is, by the innate resistance of matter itself which we l 
experience through the sensitised substance of the body). It is: this quality 
of resistance which gives matter its solidity as well, as its apparent. obstinacy 
and inertia, both cf which are its inevitable reactions toa mind-dominating | 
universe. 
This formation of matter gives us the clue opada its role i in these 
lower stages of the evolution. For it is the resistance. of matter that has 
been able to act as a check to the otherwise unrestrained passion of life for 
interchange, by maintaining its own intègrity as.the firm, solid, immovable 
base for Life’s evolutionary work. Matter is thus the natural basis of durable . 
form, which has become the hall-mark of the rigid separativeness ` 
characteristic of these mind-obscured phases of the evolution. 
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The ascending series: of Substance from Matter to Spirit shows an in- 
creasing freedom from those. rigid and restricting characters of ‘matter. thus’ 
far manifest. As we ascend in the. scale, of Substance the power of inter-. 
_ change, variation aad unification becomes progressively open and more 
possible, ‘until we reach the indivisibility of Spirit.. We thus arrive. at the 
Opposite pole of resistant Matter in indivisible Spirit; andwe see’that Matter. 
and Spirit are not separated and opposed. but connected and unified, so 
that the. steps exist. for Matter’s progressive ascent in the evolution. 

A knowledge of the nature and relation of these gradations of Substance `; 
in respect of men’s ascent is therefore of great importance.: We see firstly 


`. that the present relation between Matter and Mind is not the oaly possible 


one, for there’ is a higher action open to Mind and Life, which will bring 

a wider and freer action into the material substance of the body (of which , 

_the brain cells are but an. indication of matter’s potentiality). 

There are higher. worlds or planes connected with man’s being, and as 

_ the: laws of these higher planes are brought into the physical world by 

man’s “upward and inner growth so the present imperfection and limitation 

of substance will be progressively transformed. As we ascend in the scale | 

so we progress from the less dense to the more subile. The important point- 
for our present inquiry is that this ascending series of substance bases itself 
on each of the cosmic principles,—Matter, Life, Mind, Superm‘nd, and the 

triplicity of the Divine Nature—to ‘become successively a characteristic 

vehicle for the dominant self-expression of each in: the evolution. , 

The earth is founded on the formula of the. material substance. Sense 
works through physical instruments, life through the physical nerve-system ` 
and vital organs, and similarly mind has to work through the material sub- 
stance of the brain, which is the instrument and not the creator of thought. | 
. What. we ss is the’ present practical relation Detweer. ‘Mind, Life 
and- Matter. 

The dominating principle of the next higher. grade of substance above the - 
material is the cosmic world of vital Energy, which is characterised by an 
elemental desire-force. In’ its own pure expression the vital Energy is 
l Conscidus-Life, which must come increasingly with its own powers into the 
evolutionary ascent and the enlargement of this earthly material life. 

Above the world of vital Energy is the world of substance governed by 
pure Mind, and this plane has a subtlety and flexibility that is unkown to 
the lower gradations, But as yet the Consciousness there is dimmed, and 

the aD free and Light-suffused planes are those above Mind. These | 
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are firstly the world of Supermind, and still higher the worlds of pure Bliss, ` 
pure Conscious-Force, and pure Being, which have in the past been visioned 
as the highest heavens of the earth-departed souls. : 
All cosmic existence is a ladder of descending and ascending grades 
of substance, each of which possesses a greater potentiality, plasticity and 
range in its active expression, and each therefore will bring a higher con- 
“sciousness into the evolutionary ascent. Thus Matter, which is the beginning 
and frame of the material world, contains the elements of all the other grades 
of substance which have descended into it. Evolution, in fact, comes about 
by the increasing presstre of the supra-material planes -on the material, ` 
and these in turn help and compel the involved powers and pzinciples to 
awaken and evolve in the material mould. 
- Not only is there a restricted emergence of the ee seed fromi 
Geog: but there i is also the descent of the full powers from above at each 
successive stage, when the emergence has evolved sufficiently to receive 
and possess them integrally. Thus we see that the evolution of the body 
to manifest its subtle and causal sheaths as the fit vehicle of the soul or 
psychic personality, are the natural higher steps in the terrestrial evolution. 
The six nerve centres of the body (or chakras of the ancient occult science) 
are hidden links to the subtle body, which when opened out bring the law 
and control of successively higher powers into the physical frame itself. 
By the individual’s opening to higher ranges of consciousness the 
corresponding subtler ranges of substance can become active and manifest 
constituents of the human body. Thus is the opening ón the physical level, 
“as well as the other levels of man’s being, a necessary step in the terrestrial 
evolution, of man: , 


CHAPTER XXVII 


THE SEVENFOLD CHORD OF BEING 


ALL cosmic existence is founded on the seven great terms: Existence, 
Consciousness, and Bliss ‘the triune Nature of Divine being), Supermind 
(the Divine Power and creative Will), and Mind, Life, and Matter (the. 
lower subordinate principles of the higher triplicity). 

Supermind, as the central creative linking Power, embraces both the 
divine Unity above as weil as the multiplicity below. Thus proceeding by 
the double faculty of a comprehensive Knowledge (originating in Unity). 
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and an apprehensive Knowledge (directed towards multiplicity), Supermind 
has entered into the multiplicity while at the same time maintaining a real ` 
unity and harmony. = 
' There is a fourth principle—the soul—which is the true integrating ` 
factor of the lower triplicity of mind, life and matter. But because of the l 
divided nature of these lower levels of existence, the soul. has a double 
appearance: in front is the desire-soul, and behind is the true psychic entity. 
This pure psychic principle, which is at present obscured in the individual - 
_ being, is the pure spark of the Divine principle of infinite Bliss. 
_ Thus including the psychic being (the central factor of individuality) 
- there are eight principles which constitute the cosmic ascent and descent, . 
and which together form the two hemispheres, the higher Nature and the 


_ lower. The point of separation between the two Natures is the veil that’ 


-< had come“between Mind and Supermind. Man’s reaching and penetrating 
this veil is’ the crux in the. evolutionary ascent. The rending of the veil 
is in fact the fundamental condition for the divine transformation of the 
earth life. Only thus can the higher, divine Nature. enter in its fullness 
into the earth nature. 

The higher Trinity of the Divine Nature is, as we have seen, the source 
of all manifest existence. Thus. the whole cosmic action is produced and 
regulated by an infinite Force which is the action of an infinite Conscious- 
ness. Furthermore, this Consciousness is in its very nature the -Divine 
Bliss or Delight of existence, which is the. real cause, essence, and aim of 
cosmic existence. l l 

The Source of all the cosmic activity (the Dynamis or Becoming) has 
been visioned in the past as the infinite Stillness (or infinite Bezing). The 
bridge between infinite existence and the finite being of our earthly life, is 
the divine creative Power of Supermind. This is the fourth and central 
-© Power in the cosmic Descent, and is also the fourth and key Frinciple in 
the evolutionary ascent. 

Mind, which is.a direct faculty and instrument of Superm‘nd for the . 
lower creation, is thus naturally the first of the lower trilogy to be elevated 
to a cosmic: vision in the individual seeing, and thus replacing the narrow 
egoistic view. Mind, becoming a conscious instrument of the divine Power, 
can thus be instrumental in the release into the earth life and material body 
of a higher, more luminous and freer law of working. _ 


© The material universe, since it began as an involution of seven principles - ` 


locked within one manifest power, must in the nature of things successively 
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evolve and manifest (around the central nucleus of the: psychic being) the 
higher gradations of Supermind = triune glory of the Divine Nature.’ 


CHAPTER XXVIII 


l SUPERMIND, MIND AND, THE OVERMIND MAYA 
We have now to deci least in a general way in this fee Volume 
—the relation between. Knowledge (the Light of Supermind) and the 
Ignorance (the conflict of this divided Mind-dominated world). 

To the mind, immersed in Ignorance, Supermirid seems an-impossible 
arid unattainable Height, and even opposed to the present conditicn of man 
and the world. But we have to sée that mind itself has to grow in breadth 
of vision through man, the mental being.’ This ascent in consciousness 
can be seen more clearly when we become aware of the subtle gradations 
that exist between Mind n the Ignorance and the Light of the Truth- 
Consciousness. 

The individual being, in these lower stages? is Jaa a ed con- 
sciousness. He is shut off and prevented from entering into that which is 
above as well as into that which exists below him. But the human mind can 
extend its lines of contact, as is shown in the great individual achievements. 


_ This has been done in the past firstly through intuitive awakening, as through E 


art opening to universal truth; secondly through the’ penetration into our 
orbit of consciousness of an overhead consciousness coming as .irspiration 
or revelation carrying the atmosphere of the Divine; and thirdly through 
a more consciously ` directed subjected enlargement as-in mystical and 
Spiritual experience. . 

In order to bring about a more permanent opening two movements 
are necessary: first, a movement inward by which we discover the inner. 
parts of our own being—scul, ‘mind, life and physical being—extending to 
their universal planes; and second, an ascent upwards, though. not a too 
rapid ascent into the regions of the Spirit, but an awareness of the spiritual 
mind-range. These are the gradual steps of ascent by which the mind, 
life and physical a are. successively uplifted through the labouring 
evolution. 

In this way we become aware of a Higher Mind, which is characterised 
by a cosmic vision and a luminous Truth-sight. Intuition is one of the 
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intermediary zones cf this higher Mind through which we discover Over- ` 
” mind, which is in fact the overarching link—the, golden Lid—between the 
supreme Knowledge and the cosmic Ignorance. This is the key to. our 
knowledge of man’s. ‘ascent. i 

Overmind is the delegate of Supermind and acts as a screen diffusing | 
the intensity of the supramental Light, which can thus act veiledly in the 
- conditions of the Ignorance. Overmind is aware of and is in contact directly 
with the Power of Supermind, but is delegated to act through separative 
-powers which are the illmitable aspects of the indivisible Unity. In Overmind 
the practical division of Soul and Nature (Purusha and Prakriti) is complete. 
But it is a division that creates a diversity of ices while yet based on an 
inalienable unity. ey? 

The Powers of Oven are the Gods of ica ancient sayiualosie: 
each is a Power acting in its own domain and yet connected to the Supreme. 
Because Overmind gives an isfinite range of possibilities to the individual 
action, it marks the beginning of what we see in the present stage of evolution E 
'as clash and conflict. : : 

: We have to note that Taai man’s present individualised view is a 
sectional outlook, the Overmind Consciousness is global, holding together 
all opposites and contraries so that each separative power can work out its 
fullness of consciousness. Overmind viewing the totality of thè world- 
action see both the Impersonal and Personal Divine as equal and co-existent 
aspects . that support and act-in the world. It is man’s mind, that fixes on . 
partial truths, and sees one aspect as the whole or central truth. | 

The global visicn of Overmind sees the dynamic truth of world organi- 
_ sation. All separate existences and principles are acknowledged and’ seen | 
to originate from ore Existence. But while Overmind, as a lower working 


> of Supermind, unites independent realitiés into wholes, Supermind itself: 


integrates also the detail.of their inner organisation. 

‘The Overmind consciousness, compared with our separative ‘mental 
consciousness, is the catholic, all-embracing Mind that allows of infinite 
diversity where each entity has its own place and truth of action in the 
‘totality. Overmind ‘thus supports this diversity of conflictirg individual 
viewpoints, where each individual is immersed in his own separative seeing, | 
though at the same time possessing the foramen to grow upwards into 
: wider ranges of consciousness. 

Overmind is the dividing line—an opaque yal below—which effectively 
separates the action x of the Ignorance from its eee Source. Above 


` 
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Overmind i is a transparent veil which ie) at n level a juminous com 
munication with the higher Light. 

Of importance for man’s bresent development i is the fact that immediately 
below the Overmind is a Mind-Energy with a freer play of mentality anda 
larger power of inter-communication than the human mind as yet possesses. 
Though there is still a limitation of knowledge here, there is not a denial of 
Truth. These are the intermediate stages (formed by Mind’s descerit) which 
hold the immediate possibilities for man’s evolutioneary ascnt. The'evolu- 
tion is in fact the struggle back to regain the true integrality, in place of the 
fragmentation which made error and falsehood a an inevitable stage of deve- | 
lopment. ! 

Thus we realise that out of an apparent Inconscience, Non-Existence or 
insensiblity from: which the evolution began, the dual and contradictory _ 
terms of truth and falsehood represent intermediary stages. ‘Here the law 
of Overmind operates to bring out the full potentiality of each individual,’ 
or rather psychic, element in its. fullness. It is therefore a purposeful Igno- 
rance which contains a concealed Consciousness, a masked Divinizy. 

One important factor in man’s evolutionary ascent'has been his reaching the 
plane of Intuition, which is the revealing link between. Overmind and man’s 
groping intellect. Intuition can bring nearer to man, and has done in the past 
through flashes of inspiration or revelation, the concealed truth of things. We 
have to realise, however,.thaz the seeds of these higher powers of Mird are in. 
fact concealed in the very substance of earth and man’s nature, and as they 
progressively open through -the terrestrial evolution, so the higher truths 
descend and manifest themselves in their full power in the earth ane 
life, and consciousness. 

With this luminous knowledge ‘we can. with certainty oie that a 
divine Life is the inevitable outcome and consummation of Nature's 3 evolu- 
tionary endeavour. 
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Sacrifi ice in the V sae. By K. Re Potdar. Publishers: Bharatiya Vidya 
Bhavan, Bombay 7. Pp. 298 Price Rs. 15/- 


HE institution of Sacrifice has played an important part in PTA all the 
ancient religions but its role'in the way of life deyeloped by the Vedic l 


_- Aryans and continued by their descendants across the centuries has ‘been 


` something unique. To them Sacrifice is not simply a group festival; it has 
a significant place ir the daily life of the individual too: It permeates the 
` entire life of their society. Sacfifice has been recognised by them as a 
basic principle of existence’ establishing and maintaining relation between 
man and man, man and God. Thus calls an ancient Rishi -of the Veda: 


. Sacrifice, C Adityas, is your inward monitor; be kind 
For in the bond of kindred we are bound to you." 


declaring a truth which is echoed in the famous verse of Gita: 


Foster by this (Sacrifice) the gods and let the gods foster you; 
fostering each other you shall attain to the supreme good.? 


What is the origin, nature and significance of this Sacrifice? The treatise 
‘under review deals comprehensively with the subject of sacrifice—external 
sacrifice—in the age of the Rig Veda. We say external advisedly, for, the 
rite with which this book deals is only the exoteric aspect of the Sacrifice; 
there is much more behind it which it is indispensable to know if one is to - 
grasp the real intention and full meaning of this central fact of Vedic 

worship—the Yajna. But to that we shall turn later. 


lant aa a ae afer af gaa : 
qA gat aft cafe RÀ (RV. VEL 18. 19) 0, n 
2 aa à Sat ag a: i Si R 
PER MAIT: ÀA AAT N (IIL. ri) 


N 


39., 


REVIEW | i i 


_ Prof. Potdar approaches his subject with all the equipment of a scholar 
trained in the modern methods of research but with a mind that is not 
overawed by the ‘authority’ of the western Orientalists. Discussing the posi- 
tion of the Sacrifice in the Vedic society, its relation to the Hymns and to the 
Gods, in the first three ckapters, he points out that many of these Indologists 
` fail to note the gap between the age of the Rig Veda when ceremonial sacri- 
fice was part—like the hymns—of the religion and the times o? the Brah- 
manas when it became a religion in itself. These scholars draw their 
inferences about vedic sacrifice largely from and under the inspiration of the 
Brahmanic literature which is much posterior to the Rig Vedic period and 
out of consonance with its spirit. The author wisely relies upon th2 “evidence. 
‘presented by the hymns themselves for we can say that the hymns themselves 
can act as an armour to guard the PE of the conclusions Hopi themselves 
indicate.” 1 

So also, he questions the view of some like Bloomfield? ‘tkat Mantras 
were composed for purposes of ritual. “In the composition of the hymns”: 
he writes, “the dominant idea in the mind of the poet does not appear to be 
the employment at a particular sacrificial rite but-rather the prcpitiation of 
the divinity.” (p 13). Which of them is of earlier origin, the Mantra or 
the Sacrifice? The author is inclined to rely upon the utterance of the Rishi 
‘who though he may have been relatively late in the tradition of the hymns 
and the sacrifices, was certainly much nearer to them than the later 
speculators in the field of the interpretation of the Rig Veda." 


First the Gods brought the hymnal into being; then they ee 
Agni, their oblation. 
He was their sacrifice... 


Which of them was more important? Both the Mantras and tae Sacrifice 
were means to 2 single end. “Using a metaphor, it can be said that in the 
days of the Rig Veda, the hymns and the sacrifice were the -wo horses, 
drawing the chariot of the propitiation of the divinities. In the days of the 
Brahmanas, with the shifting of the emphasis, the performance cf the sacri- 


l ag qÅ AATRTT (BV. VI. 75. 19) 
2 Viz. “It is sacrifice to tae gods, treated poetically. In other words, the poems are 
_ incidental to sacrifice. (P13) 
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ficial zite has become a chariot to 2 A by the hymns and the divinities. 4 
(p. 14).. Each complements the other. If “the hymns are said to be- making . T 
the ‘sacrifice divine,! it is also stated that the hymns shone at the place’ of 
sacrifice only.” The hymns in their basic aspect of speech 1 in its divine form 


__ are said to be guarded , in the place of sacrifice by the (seers).”? Yp 35) 


The Riks leave no room for speculation regarding the relaticn: between ` 

the Gods and: the Sacrifice. ‘They clearly announce: sacrifice is in the-heart i 
of the gods; the Gods have raised the sacrifice to a high level; sacrifice has 
to have the’ protection,® assistance,® the acceptance and confirmation of | 
- the Gods.” And what is more, sacrifice has been .created by the Gods.? 
It is the ladder by which they ascended.® Of all the Gods, the” position of © 
Agni vis, A vis the Sacrifice 1s the most outstanding. He is the leader, the - 


. vicar, the knower of sacrifices.!° There are many other epithets emphasising 


his special relation to the sacrifice. There are indeed-other Gods like Indra, - 
Ashwins etc. who hold important ‘positions ‘and: whose presence is indis- 
pensable; yet the role of Agni is paramount. The author observes that the- 
number of hymns devoted’ to the déities determines their position in the. 
Vedic pantheon. We cannot agree. It is pertinént to recall what Sri Aurobindo 
‘notes in this. connection: “The’ importance of the Gods has Ot tobe 
_ measured by the number of hymns devoted to.them or’ by the extent to 
which they are invoked in the thoughts-of the Rishis, but by the functions - 
which they ‘perform. Agni and Indra to whom the majority of the, Vedic 
hyrs are addressed are not greater than wah snd Rudra; but the ee 
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tions they. fulfil in the internal and external world.were the -most active, 
dominant, directly effective for the psychological, discipline of the ancient 
imystics. This alone is the reason of their- predominance.” Sri Kapali . 
Sastry points out: “The Sun, the glorious symbol of the Truth, the supreme. 
Godhead of the Veda, referred to as That One, tad ekam, is addressed in - 
fewer hymns than Indra or Agni or even Maruts. The Rishis: invoke the 
powers of Agni and Indra becatise they are of constant and immediate con- 
' sequence in the psychological and spiritual discipline of these mystics, and 
hence the importance and not because.they are superior to the Sun; simi- 
larly Maruts, children of Rudra are not greater than their Father though 
there are more hymns addressed ‘to them than to Rudra in the Rig Veda.. 
The same may be said of Vishnu and Rudra to whom lesser.number of 
. hymns are devoted and yet Indra and Agni are not greater than they.”! 

We cannot subscribe either, to the author’s. ‘explanation when he says- 
that the worship of more than one God in the Sacrifice was due tọ a desire 
_ to promote amity. among the devotees of different divinities, Each godhead 
in the Veda has its special function for which it is brought into manifes- 
tation. And the invocation of a particular deity or deities related to the 
need of the worshipper in his personal life. At times and in certain stages it 
would be Agni whose help was specially called for and at others the Maruts 


and Indra or Mitra and Varuna and so on depending upon the nature of .. 


the want or wants felt by the seeker. But we anticipate what we have 
reserved to say later on. : 

The author proceeds to describe the Scene of the Sacrifice, the im- « 
portance of the altar, Vedi, the number of ‘implements used, the’ various. 
‘offerings’ that were made im the different types of Sacrifice., “Attention , is 
drawn to how in spite of all the care and attention. given to ‘the ceremonial 
side of the ritual, the cardinal importance of the heart of the sacrifice i i.e. the’ 
spirit governing the performance was not lost sight of. Thus he recalls an 
. instance where lack of sincerity on the part.of the sacrifice Vitiated all the 
elaborate preparations made and God Indra would not ‘respond, 2 He success- - 
. fully contests the view of scholars like Macdonald who'claim to have dis- 
„covered traces of magic and sorcery in the rituals of the Rig Vedic Aryans. 
(p 211-12). The Rishis of the Veda would vehemently s scorn any suggestion. 
to that SERS as indeed- does SeT Vasiskítha:” 
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i > So. may [die this day if I have harassed any man’s life or if I te a fiend, . 
ae may ‘be ne all his, ‘ten sons together who with false tongue hath > - 
l called me Yatudhana. 


On the other hand the seers of the Veda stashed the highest importance to 
_ the Right, the Truth alone and pursued i it as the only enduring value. Witness; 


' Facile to the « conscious to distinguish the true and flees their ni 
oppose each other. 
“of = two that wbich is true eana honest, Soma protects, and brings 
| 2 7 the false to nothing.’ 


"Speaking of a conception of Sacrifice dng the whole life in that 


. age, theauithor points out how even death was elevated into a term of Sacrifice . 


and: thus invested with special significance. ‘I The Veda records that Yama, 
_ the God of Death, was the first to. offer his body to Death and that he did 


30 as an offering i in his Sacrifice fo? the weal of gods and men..(p T30)? 


`. The role of the different classes of Priests, the part played by the Patrons, — 
the mystical element in -the Sacrifice and the influence of the insitution of : 
Sacrifice on the social -organism are some of the other main subjects dealt 
with systematically with a wealth of material from Vedic literature. The 
discussion is throughout learned, nowhere dogmatic. 

‘The author observes in conclusion: “The overall impression of the sacrifice 
‘that we thus secure is of an idea which has been very ably conceived and 
` ‘developed for a pretty long stretch of time. Creation has been thought of 
in terms of the sacrifice; death is being looked upon in ‘the light of the sacri- 
fice; human life appears td be considered as permeated. by the idea of the r 
, sacrifice. Sacrifice’ thus » ‘appears to have been considered as the very 
“basis of life and it is for this reason that the Rita has come to be identified 
‘with the. sacrifice.” (p 29 1). He notes in -another ‘place: “Sacrifice was 


; considered to be : a system oi cosmic importance as it çoncerns the wae 
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“universe: Its creation is in line with that -of the Heaven, Earth and Waters 
which symbolise the living world.” (p. 44). i 

Truly said. But we would ask can these remarks. apply to Sacrifice as it 
has come to be generally known? If sacrifice means nothing more than a 
religious or socio-religious ritual and ceremony with a piacular and propi- 
tiatory aim—albeit with a dash of exuberant sentiment—performed by a 
limited number of specielly trained priests with the means provided by 
wealthy patrons, how could it be described as the “‘centre of the world”, 


bhiivanasya nabhth, the universal lodestar of life? How could it be associated | 


with Rita—Truth—that transcends the bourne of Time and Space? 
Obviously there is something more than what strikes the eye.: The author 
seems to be aware of this aspect of the matter. Throughout his treatment of 
the subjuct he feels every now and then that there is in the Veda some signi- 
ficance, some sense which constantly shadows and peeps over the surface 
meaning. Thus for instance, speaking of the repeated mention of the figure 
seven in the Veda, he observes: ‘In the case of sapta yavhth, or sapta hotra or 
sapta hotrant and a number of things associated with the numser seven, 
it appears that. some mystical significance is attached to the figure seven...’ 
(p 30). Dealing with Hymns, Nithas, he says they are ‘referred to as secret 
speeches or words, may be on account of the low tone in which thy were to 
be sung at the sacrifices. or on account of some mystical significance that 
had come to be associated with them’ (p. 33). Of offerings he writes: “With 
certain materials of sacrificial performance too, such mystical significance is 
associated. Their reference to prayers and the offerings indicates the asso- 
ciation with sacrifice and...it is said of Soma that with the eyes of Soma the 
poet can see the firanyaya....some mystical significance is associated’ with 


ghrta, the mysterious source of strength of the ghrta, which it possesses. 


and transmits to’ the gods indicated by reference to its secret name, its 
being ‘the tongue of the Gods’ and ‘the, centre of immortality’ ? (p 215). 
' So too’of sacrifice, he is aware of something mystic and observes: / 


“It can however be seen that a kind of mystical element has come to be asso- | 


ciated with the sacrificial performance in its various aspects so as to lead it 
to the divinity with a sort, of mysterious source of strength” (p. 213). He 
draws attention to the description of the Vedi, the altar which isthe seat of 
sacrifice, as the farthest extremity of the earth, paro antah prtkivyah,} as 
. the nodus of Truth, rtasyc ndbih®. He notes that in more place than one 


1 RV. I. 164. 35 ` . 
2 RV. X. 13. 3 ; 
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Sacrifice is eend to as an entity with a consciousness cetana: itself conscious 


it awakens the Gods to conscious activity;* and! the Gode themselves perform ` 
the conscious sacrifice, cetanam yajnam. And he adds: 
“Sacrifice would thus appear to'stand as a symbol, a wheel for generating 
the power that was essential for the sustenance of the human society.” (p. 282) 
Is it possible to pass by the following Rik without feeling the presence of- 


_ something mystic and symbolic about ite: 


The car, = and pure, is ready at dawn; four AR it hath, three. 
Sj whips and reins seven. 


i _ Ten-wheeled, benevolent to man, winner of light, urged forward with 


. impulsions .and thoughts.? 


What then is the real significance of the Yajna which is likened by the 


a mystics of the Veda to a thread, tantu, to a boat, mau, to Manu himself,’ 
to a carriage, ratha, whose horses are the hymns and the charioteer Agni? 
What is this Yajna through which, the sou Veda oe the ritual of 


Yajna prospers ?* 

The Yajna, Sacrifice, in the Veda is of course the ritual that goes by de 
name. But that is not the whole of the matter. Behind the external ceremony 
there lies a deeper truth which is the soul that gives life to the rite. The outer 


ritual is the garb, the symbol of an, inner Yajna, a self-consecration by which 


the Vedic worshipper offers all that he is and has to the higher Powers, the 


divinities, and lays. himself in their benevolent hands which litt him up 
to their beatitude. Inthe words of Sri Aurobindo: ' 


+ 


“The elements of the outer sactifice in the Veda are used as symbols of 
the inner sacrifice and self-offering; we give what we are and what we have 


‘in order that the riches of the divine Truth and Light may descend into our 


life and become the elements of our inner birth into the Truth, —a right 


1 gare Jat as à qaaa? (RÝ. I. 170. 4) 


2 ar wal A AA agia: afan: | 
aat aaa: i: a eftefrafot ia wait (RV. IL r8. r.) 
a “Yaino manuk pramatirnah pita; the metaphor indicates thé importanze of the sacri- 
fice éven for the origination of the human race. The suggestion of cosmic importance . 


associated with with the sacrifice indicates the importance of the sacrifice for the genera 
understanding of the problem of human life in all its aspects.” (p. 252) 


Aaa a eer (Y. V. VS IX. 21.) 
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thinking, a tight understanding, a soft action must Aes in us which is 
the thinking, impulsion and.action of that higher Truth, rtasya presd, rtasya 
dhiti, and by this we must build oursélves in that Truth. Our sacrifice is a 
journey, a pilgrimage and a battle,—a ‘travel towards the Gods and we also 
make that journey with Agni, the inner Flame as our path-finder and leader.” 


“The image of this sacrifice is sometimes that of a journey or voyage; for it 
travels, it ascends; it has a goai—the vastness, the true existence, the light, 
the felicity—and it is called upon to discover and keep to tke good, the 
straight and the happy path to the goal, the arduous yet joyful road of the 
Truth. It has to climb led by the flaming strength of the divine will, from 
plateau to plateau as of < mountain, it has to cross as in a ship the waters of 
existence, traverse its rivets, overcome their deep pits. and rapid currents; 
its.aim is to arrive at the far-oit ocean of light and infinity”?  - 


“The Vedic deities are names, powers, personalities of the universal God- | 
head and they represent each some essential puissance of the D-vine Being. 
They manifest the cosmos and are manifest in it. Children of Light, Sons of 
the Infinite, they recognise in the soul of man their brother and ally and desire 
to help and increase him by themselves increasing in him so as to possess 
his world with their light, strength and beauty. The Gods. call man to a 
divine companionship and alliance; they-attract and uplift him to their lumi- 

nous fraternity, invite his aid and offer theirs against the Sons of Darkness 
and Division. Man in‘return calls the Gods to his sacrifice, offers to them his 
swiftnesses and his strergths, his clarities and his sweetnesses,—milk and 
butter of the shining Cow, distilled juices of the Plant of Joy; the Horse of 
the Sacrifice, the cake ard the wine, the grain for the God-Mind’s radiant 
coursers. He receives them into his being.anid their gifts into his life, increases , 
them by the hymns and the wine, and forms perfectly,—as a smith forges 
iron, says the, Veda—their great and luminous uae ae 


. Studied with this background a in ie light of this esoteric aea 
revived by Sri Aurobindo, we find that everything connected with -the 
_ Sacrifice has a symbolic meaning. The implements used, the offerings made, 
. the gifts showered and even the gods. that are invoked signify and stand for 
certain deeper verities in the life of me seeker of the. life beatific. 
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The Mother demands that men shall arise to institute 
her worship and make it universal. i 


‘She demands worship not for Her own sake, but in 
order that She may help us and give Herself to us. 


SRI AUROBINDO 
(Bhawani Mandir, 1905 ) 
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Timidity is a form of vanity. When you are. timid, it l 
means that you attach-more importance to the opinion 
others have of you than to the sincerity of your action. oa 
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| The Divine gives ‘itself’ to those who give ‘themselves’ ` 
‘ without resèrve and’ in all their parts to ‘the Divine.” fia TE 
-For them fhe calm,' the light, ‘the’ -power, “the “Bliss,” i 
the freedom, the wideness, the T of —: ae ae | 
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S aY eo te ORGANISE YOUR LIFE neo aa 

Mom: notions have nii to do with the growth of the i inner bane: 
i I regret to say-it, but the two are ill-assortéd mates and go opposite ` ` 
. ways. You may fall totally sick by doing a very unselfish act, on the other 
~ hand you. may continue to be hale and hearty while doing the most egoistic 

acts, . 

_ There “ a. great difference between a moral ET ‘and a con- 
. sciousness that is the expression of truth. I tell you again it is infinitely 

_. more difficult to have a consciousness expressing the. truth than to havé a 
moral consciousness. For any blockhead who knows social rules‘and follows 
them has a moral consciousness, but to have a consciousness of the truth, . 
one must fot be a blockhead, that is the first condition. 

All the misadventures of life come ‘from a lack of organisation of life, - 
You live from moment to. moment, take things: as. they arrive, somehow or. 
other. Or, you try a mental organisation which does not-at all agree with 

+ the truth arid is therefore thwarted at each step., But if life is organised 

: according to a. higher principle, without the‘gropings that usually attend it, 
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that is to say, following every ‘minute a- precise: indication with regard to’ 
” what is to be done and how. it is to be done, then things. can be arranged’ - 
without mishaps. 
Generally ‘speaking, It is better to AET one’s work ceii, take up 
only as.much as one is able to. ‘do and do that well; often you take up too 
-, much and in that too much theré-are a good amount of useless things which- 
can ‘be cut out or diminished considerably without affecting the result. — 
I'do not make this an absolute general rule. I am stating only an experience 
:- of mine. If you are all attention to. the miner indication’ and' you refuse to 
‘be pushed about by the waves coming’ from outside—movements of other 
eae s will, routine circumstances or adverse forces that do not want the: 
-things.to be done—I say, instead of being. driven hither and thither, if? | 
-you receive the clear precise inner sign and follow it without.evading or ` 
~ hesitating: ‘with a strictness- even that may be displeasing to. others—so.. 
- much the worse for the.others—in that case you find that you do become in — 
“some sort ‘master of circumstances; they organise, themselvés DORRI 
‘and you are able to do more work in less`time. - / , 
There is a way of diminishing the time taken for a work and that is by 
- increasing your concentration. There 4 are people incapable of concentration; ` 
jt tires them.’ But it'is like carrying a weight; you can get used’ to it. So, 
. first. you have to master this--power cf concentration; for that you have to 
calm your mind and in that calmness, concentrate, go on concentrating on , 
«the ‘point that you have to deal with, on the work that is to be done, what- 
‘ever ‘it is.. The concentration ‘comes witha ‘kindof’ driving force, | “quiet 
z but’ “extremely powerful; and you go forward without hesitation.” Then 
you can’do.in a quarter, of an hour what might normally take full one hour. - 
' -That saves you a good deal of time. You can, instead of continually passing ` 
-from one work to another, stretch yourself for a while and. have complete 
“gest, The rest’gives you relaxation to all the limbs that were-under tension. 
at ` while you were working, that is to say, brings new strength to them and you 
“can ‘start again another spell of concentration.’ a: eae - ADs 
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E THE SURRENDER OF AN INNER WARRIOR. z 
| "Tt means the vital ke it is Toana The converted vital is..for. ‘the 
à Divine like-a wartior. The vital in man is the region of power and it-is that 
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which - drives him to fht, to fight and conquer. It is the most difficult 


élement to. deal with: for it is this capacity to fight that also: produces i in the ` 


-. vital ‘the spirit of revolt and independence, the will to follow its ‘own will. 


But when the vital understands and is converted, if it is truly surrendered 


to the Divine Will, then his fighting capacity turns against anti-divine 
forces, the forces of obscurity that prevent the transformation: the powers 
of the vital -are strong enough to conquer. the enemies. The anti-divine 


forces are in the vital world: from there they: spread upon the physical: 
But their own seat is in the vital and it is the converted vital that can 


| effectively deal with them. But the conversion is difficult. 

The higher vital finds it much less difficult to surrender, for it is under 
the influence of the mind and sometimes even of the psychic; it understands 
them more easily. It is less difficult than the lower vital, for the latter i 1S 
essentially the stronghold of desires and blind impulsions. The lower vital, 
even when it surrenders, when it does what it is asked to do, is not wholly 


happy, it suffers and only pushés down the impulse to revolt, it obeys un 
willingly and does not collaborate. Unless it collaborates in joy ee true: 


love, nothing can be done, the transformation cannot come. 


The surrender can be happy only when it is sincere. Or rather one-can .. 
‘turn round the thing and say, if the vital is not happy, you must know for’ 
certain that it is not perfectly sincere. If it is not happy, that. means ` 
there is some reservation, something that, would like the thing to be other- - 
wise, something with a will of its own, its own desire, its own aim and which. 


= isnot satisfied, not corhpletely surrendered, not sincere. in ‘ts surrender. 


But if oné is sincere in his surrender’ oné is perfectly happy automatically | 


he enjoys an inexpressible happiness. -Therefore if there is not this inex- 


‘pressible happiness, it is a sign that sométhing is there which is not sincere., 


Now.if you wish to discover that part, you have to aspire, to insist, throw 


the light—pray, if need ‘be. There are. many other ways.. Sometimes a 


surgical operation too is hecessary, put the red hot iron into the wound, 


just as you have to do when there is a nasty abscess that a hot want. 


to burst. 
OPENING TO THE, DIVINE 


| You are to open yourself to the Divine and receive Him. ‘Usually you 
open yourself in all directions to’ everything and everybody in the world. 


-You open your surface being and receive there all influences from all ae 
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So. inside you there comes about what we can call a hotch-potch of all ċoñ- - 

trary and contradictory movements:.and that creates difficulties. without 

number: Now instead of that, live away from the surface, from the outside - 

and open up to the Divine and receive nothing but the Divine force. If’ 
-you can do that, all difficulties practically disappear. But, of course, the - 
trouble is there. Unless one is alchemically conditioned, it is an impossi- | 
bility to have relations with people, to talk to them, to deal with them, . 
have interchanges with them and yet not. absorb something out of them.’ 

If- one ‘can surround: oneself with an atmosphere that acts as. a' 
filter, then all’ that come from outside are checked and- sifted before , 
< they reach you, or touch you. That needs a good training and a large expe- . 
rience. That is. why people in ancient days who wanted an easier path took 
to‘solitude, into the depths of the forest, on the top of a hill or under a ‘cave 
so. that they ‘might not have to do with people—for that: naturally reduces ` 


| undesirable interchange. Only, it has also been found: that such people 


- begin to take-an enormous interest in the life of animals and plants instead 
of men: for it is indeed difficult-to do- without interchange with something 
or other. So the best thing ‘would be to face the problem ‘squarely, to clothe 
yourself with an, atmosphere totally concentrated on the Divine so that 
whatever passes across is filtered in its passage. And further, there is the 
question of food. The body is obliged to take in foreign matter in order 
to. subsist, it would therefore absorb at the same time a fair quantity of 
inert and unconscious forces or that ‘of some not very desirable consciousness, 
I once spoke to you of the consciousness that one absorbs with food, there is 
also unconsciousness: that, one absorbs in the same way. That is why.in 
many systems of Yoga you, are advised to offer first to the Divine your food 
and then eat: it means calling: down the Divine into your food betore absorb- 
ing it. Offering means putting in contact: the food is put in contact with 
the Divine i. e, put under His influence. This is a very good, a very useful 
procedure; if you know how to do it, it would ‘diminish very much: the 
labour of the inner transférmation that one has to do. For in the world we, 
‘live in solidarity with all others. You can not take in a single breath of air 
without absorbing the vibrations, the riumberless vibrations that. come 
from all kinds.of movement and all kinds of people. So if you want to keep 
yourself intact, you must, as I have said, maintaiti yourself in the condition 
of a filter allowing nothing undesirable to enter. Or put on a mask: as ‘one 


does when crossing an infected and ee ji or do en 
similar, 


F i as . ; 
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One. must ‘have areal oneself an . ‘attnosphere « SO Sa condensed 
in a spirit.of total surrender, that nothing can enter without being auto- 
matically filtered. There are wicked thoughts, evil will about, you, harmful. 
formations sent out by bad people. The air pullulates. with these: dark 

noisesome bacili. It is so troublesome to be-always on the look out, at every 
step to be on one’s guard, to move slowly with care and cautions and’ precau- 
tions; even then one is not sure. But if you ‘cover yourself with the cloak of 
. light, the light of a happy; sincere surrender, and aspiration, that i is a wonder- 
‘ful filter, that gives you automatic protection. ‘The undesirable forces not 
only cannot enter, they ; arë thrown back upon their originator, the’ attackers 
themselves become their own victims. . : 
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You have seen E TRN eg upon nails. Why do they do- that? Perhaps 
to prove their saintliness. But when they do so in public, well, the suspicion 
_is legitimate that it is something like a pose. There ate some perhaps who 
do the thing sincerely and seriously, that: is to say, they do not do merely: to ` 
make a show. In their case we might ask why they do so. They say it is to 
prove to themselves their detachment from the body. There are others: 
they go a little further and say. that one must make the body suffer in order 
to free the soul. But I tell you that the vital has a taste for’ suffering and 
imposes suffering on the body because of this perverse taste for suffering. 
I have seen children who, when they got ‘hurt, would press the part hurt 
' in order to get'more pain and it was-a pleasure to them. I have seen bigger 
` persons also doing the same thing—morally I mean.. Ít isa very well-known 
fact; I always tell people ‘If you are unhappy, it is because you: want to be 
unhappy. If you suffer, it is because: you like suffering, otherwise you’ 
‘would not have the thing.’ I call it an unhealthy state; for it is contrary to. 
‘harmony and beauty; it is a kind of unhealthy need for strong sensations. 
Do you know, China is a country where they have invented the most atro- 
cious kinds. of torture, unthinkable ways?. When I was in Japan I asked a 
Japanese who liked the Chinese very much, why it was so. He told,me: 
. It is because the people of the Far East, including. the Japanese, - possess - 
very dull sensibility. They feel very little; unless the suffering is very strong i 
| ney feel nothing.” They were obliged “to use their nee for the -dis- 
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) covery of Sred ‘strong. sufferings. Well, all people who dte inconscient - 


or tamasic, the more inconscient they arz the greater the’tamas, have their 
sensibility blunted; they need strong sensations if they have to feel them. This 
is what usually makes. them cruel, because cruelty gives very strong sensa- 
tions. The nerve tension produced in you. when you impose suffering on 
‘some one, well; it does bring å sensation: they need that in order to feel, 


‘otherwise they would not: feel. It is for that reason that whole races : are 


particularly cruel. They are inconscient, inconscient vitally. They. may not 


be unconscious mentally or otherwise. But they are unconscious . vitally 
“and, physically, physically above all. oa 


i 
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I f one has a sense of beauty. can he be cruel? 


Iti is a psychological problem. Ti depends upon i region where there 


is the sense of beauty. There may be.a physical sense of beauty, a vital . 
sense of beauty and a mental sense of beauty. If you have the moral sense of - 
_ beauty, that is to say, a sense of decency and nobility, you can never be cruel. 


You will be always generous; your movements will consist of fine gestures. 
But, as I say often, man is composed of many different bits pieced together. ' 
For example, I ‘frequented very much the artists. I: knew all the -great 
artists of the end of the last century and the beginning of the present.. I 
lived among them.. They had. really a great sense of beauty. But morally 
‘some were very cruel. It is, because when you see an artist in his study at 


work ‘you find him living in an atmosphere. of great beauty, but when you” 


see, the gentleman | at home, he is a different person, having very litrle. con- 
‘tact, with the artist he was. Here he becomes vulgar and commonplace. 
‘Many of them are indeed like that. But there are always: exceptions. Some 
. have a unified pont that i is to say, ao live a art and are = 
- generous, “fine. 
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THE Depaten SACRIFICE: 

a ct aa A “O thou. 
Art......l wise,” Yudhishthere cries, “Lo now ` 
A word no other heart might soar so high ` 

To uttet; yet thy brave sagacity, © ~ ` 

Plainly hath phrased it; nor like thee on carth 
Another loosener of doubts takes birth ` 

(Another sword of counsel shall take birth) 
[Behold, the earth is full of kings; ‘they still. 

. Each in his house do absolutely their will; . 

' Yet who attains to empire? Nay, 1 the word 

Itself is danger. ] He who has. preferred . S 

His enemy’s greatness by sad study known, PIR A h 
How shall: he ‘late forget and praise his own? 
` Only who in his foemen’s shock’not.thrown | 
Wins by ordeal praise, deserves the crown. > 
[This vast and plenteous earth, this miné of gems, , 
Is from a distance judged, how vast its realms, 
Not from the dells. Nor otherwise; O pride’ 

Of Vrishny’ S seed, man’s greatness is espied. 

In calm and sweet contentis highest bliss; 


Mine be the good that springs from chastened al = i 


Nor Leven with this pase: hope th et crown - 


legible in MS: tee fa. 
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Of high supremacy to wear. Renown 
_ Girds these high-born minds; and so’ ‘they dem 
But we by Jatasandha’s force alarmed 
‘And all-his bold tyrannies iron-armed - 
‘Shun the emprise Hero, O high-starred, 
_ In whose great prowess we have done and dared, 
In whose heroic arm our safeties dwell | 
Yet lo thou fearest him, deemst invincible _ 
And where thou fearest, my conceit of f strength 
Becomes a wéakling’s dream until at length 
I hardly date to hope by'strongest men | 
This mighty Jarasandha can be slain, - 
Arjun or Bhima or Rama or combined. 
- Thou; Keshove, in all things to me art mind”. 
Out Bhima spoke, the strong man eloquent. 
“The -unstrenuous king, unhaidy, unvigilant _ 
Sinks like an anthill; nor the weak-kneed less ` 
‘Who on a stranger leans his helplessness. 
But the unsleeping and resourceful man ar 
With wide and adequate attempt oft.can - - 
His mightier enemy vanquish; him though feeble- 
His wished-for good attends invariable.’ 
‘Krishna has policy and I have strength 
`- And with our mother’s son ‘Dhananjoy, ~ 
Assured of victory dwells; we shall assail .- 
Victoriously the Magadhan and quell 
As triple fire a victim.” Krishna then; : 
“Often we see that rash unthinking mer 
Imprudent undertake nor consequence _ 
Envisage} yet will‘not lis foe dispense 
Therefore the one-idèaed and headstrong man. 
Now sincé the virtuous age first began 
Five emperors have reigned to history known; 
Maroutta, Bharat, Yuvanaswa’s son, 
Great Bhagirath and Kartavirya old. > 
By wealth Maroutta conquered, ‘Bharat pole 
By arméd strength; Mandhata’s victories: - 
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. Enthroned hith and his jubtic soul ar wise. 


By strenuous greatness Cartavirya bent - 
The world, but Bhagirath beneficent - 
Gathered the willing. nations to his sway. 


- But thou purposing like greatness, to one way. 


Not limited, restorest the imperial five 
Their various masteries reunited live. 


_. Virtue, high policy, wéalth without dearth 


And conquest and rapid grasp of earth - 


Yet avail not to make solely great— - 


Strong Jarasandha bars thee from thy fate, 


- .. (Whom not the hundred riations can deter 
But with great might he grown an emperor; 


The jewel-sceptred kings to serve him start: 


: Yet he in his unripe and violent heart) 
Unsatisfied, assumes the tyrant’s part. 


He, the first man of men, lays his rude hand | 


. On the anointed monarchs of the land. ' 


ka 


: And pillages. Not one we see exempt. 
. How then shall feebler king his fall attempt? | 


Well-nigh a hundred i in his sway is whelmed. 


With these like cattle ‘cleansed, like cattle hemmed 


In Sheva’s house, the dreadful Lord of beasts 


Purified as for sacrificial feasts,- . 


Surely-life’s joy is turned to bitterness, | 
Not dying like heroes in the battle’s press. 


- Honour is his who in swift battle falls 


| Eighty ; and six the royal victims mount, : 


And best mid swords high death to princes calls. 


In battle let us ’gainst the Magadh thrust, 
By: battle ignominy répel. To just“ 


Fourteen remain to fill the dire: account, , 
Who being won. his horrid violence | 
No farther pause will brook. (Glory immense_ 


- He wins, glory most glorious who frustrates 


‘Interposing the tyrant and amates. 


Kings shall acclaim him lord inevitably.’ ya 


. But Yudhishthere made answer passionately: 
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“Shall I, ambitious of imperial place, =. ! `° = 
Krishna, expose, in my mad selfishness, 


` Urged upon by naked daring men to death - 


Whom most I love? O Krishna, what is. a 
To one that’s mad and of his.eyes bereft? . 
What joy has he that life to himí is left? ` 

These are my eyes, Thou Krishna art my mind, 
Lo I have come as one who stumbles blind 
‘Upon the trackless Ocean’s spuming shore, 


'. Then wakes, so have I all blindly before. . - 


Upon this dire....... ..1 whom deata. 


Dare not in battle cross, what use is breath? pe 


Of hopeless effort? Mischief only.can. -,.:°%.'-) 
Result to the too blindly. daring man. : 
Better not undertaken, is my mind: de ee 
On riper thought, than fruitlessly designed.. 


` Nay, letus leave this purpose, wiser'so - 


Than with eyes open to. our death t0 go. 0 a. 


“For all my heart within i is broken and slain - 


Viewing the vast impracticable pain, . 4 
Of Sacrifice Imperial.” Then replied. > l 7. 
To Yudhishthere great Partha in:the pride | 
Of wonders self-attained, banner and:car, '. 


And palace Titan-built (and in the war) ~> 4 | 


Quiver made inexhaustible) and great. +, 
Unequalled bow. “O King” he:said “since Fate - 
Has given me bow and shafts, a: ‘sword like flame; 
Great hands and strength; courage, allies and fame; 
Yea, such has given as men might covet Jong’. - 
And never win; O King, what more?. For strong” 


Is birth and conquers, cries the theorist | 


‘Conversant in deep books; but to my taste 
Courage is strongest strength. How helps it them. - 
The uncourageous that heroic men ` 

His fathers were? From uncourageous sires 

1 1 Illegible in MS. 
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' Who springs a hera, Fet to- aan towers. 
“That, man the name of Kshettriya merits best 


Whose soul is ever to.the battle drest. i; 
Courage, all gifts denied, ploughs through amain 

A sea of foes: courage without in vain ie 
All other gifts conspire; rather all gifts 

Courage into a double stature lifts. -> | 
But conquest is in three great strengths complete— 


` Action, capacity, fate: where these three meet, 


There conquest comes; nor strengths alone suffice; 


_Men by neglect forfeit their Paradise. 


And this the cause the strong much-hated 1 man ` 
Before his enemies sinks. Hard ’tis to. scan `” 
Whether of these flaws strength most fatally, | 
A spirit poor or an o’erweening eye. 


Both are destruction. -Kings who highly aim Lk 


And court success, must either quite disclaim. `- 


And if by Jerasandha’s ‘overthrow; ee 


Rescuing Kings, to Sacrifice we go,., 


What fairer, what more glorious? Mighty. prince vats 
‘Deeds unattempted. virtue maimed evince.- = 
In us when virtue dwells, why deemst thou, brother, 


A nothingness the children of thy mother. >. `+. 
Easy it is the ochre gown to take 

Afterwards, if for holy calmness’ sake 

We must the hermit virtues imitate: . 


But here is Empire! here a royal fate! 
' Let others quietism’s sweets embrace; .. © «3,0. 


We the loud battle seek, thè foeman’s face.” 
“In Kuntie’s son and born of Bharut’s race. 


What spirit should dwell,-Arjun’s great words express.” 


Said Krishna, “And of death we Have no light 
(Whether it comes by day or ‘comes by night, 
Nor this of mortal man was ever known 

That one by going: not to fight has grown 
Immortal. Let him then who’s man indeed 
Clash forth against his foes, yet rule decreed 
Of policy forget not: so his mind 
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Shall live at poise. For when’in tattle combined 
Conduct meets long felicity, then high 
„Success must come nor two met equally. 
Equal cai’ issue thence: from clash and strife  , 
Of equals inequality takes life. ne 
But rash impolicy with helplessness 
_ Having joined issue in their mutual stress 
ai: ; Breed ruin’ huge; equality inglorious 
Then. doubt engenders, nor are both victorious. ` 
' -Therefore in skilful conduct putting trust 
_- If-with our foe we grapple, fèll him we must 
` As a wild. torrent wrestling with a tree . - 
- Uproots and hurls it downward to the sea. 
.. “Trying the. weak points in-thine enemy’s mail, 
Subtly thine own disguise, then prompt assail’; 
= j.: So runs the politic maxim of the wise =; 
; And to.my mind rings just. If w2 devise. 
ee , Secret, yet with no spot of treackerous blame, 
is: To penetrate our foeman’s house and limb - . 
4... Grappling with limb, oh, won iniallibly then. 
a4: Our object is.: Often one man of men ook 
*». -Pervades the nations: like a soul, whose brow - 
Glory eternal-seeming wears; so now; 
« This lion lord of men; but. yet I deem 
s, <. Shall that eternal vanish like a dream © 
In battle slaying him if at the last ` 
..-. ,By many swords. we perish, so ts best 
-, We- stiall by death the happy skies attain 
Saving from tyranny our countrymen. ”, 4 
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THE SUPRAMENTAL YOGA*. . É 2 j 
ALL Yoga done through the mind alone or through the ticart or ‘the, 
will or the vital force or the. body ends in. some one-aspect “of the 
infinite and eternal Existence and rests satisfied there, as the mind imagines 
,for ever. Not through these alone shall thy Yoga move; but through all © 
, these at once and, supremely, through that which is beyond: them. And 
. the end of thy Yoga shall be the integrality of thy entrance not into. one 
aspect, ‘but into all the Infinite, all the a all the Divine i in alli its =e 
_ indivisibly unified together, | 
Whatever is beyond mind and life mä body i is ane But’ spirit éan be 
realised even on these lower levels, in’ the spiritualised mind, in the spiri- . 
tualised life-force, even in the spiritualised physical consciousness and body. 
But if thou rise not up beyond the mind-level, then in these realisations the 
spirit must needs be modified by the medium through which thou áttainest 
_to it, and its supreme truth can: only be seized in-a reflection, ‘partial even 
‘in widest apparent universality, and the utmost. essential ‘ntegrality wil 
escape thy seizure, 
Rise rather into the supramental ieee and then all the rest shall remain 
a part of thy experience, but wonderfully changed, transfigured by a supreme 
alchemy of consciousness into an element of the supramental glory. “All 
that other Yogas can give thee, thou shalt have, ‘but as- an experience: over- 
passed, put-in its place in the Divine Whole and delivered from Lada dn- 
adequacy of an ENEE state or experience. ~ Eor: 
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The Supramental Yoga is at once an ascent rovards God and a descent 
of Godhead into the embodied nature. 


The ascent can only be achieved by a one-centred dit Sache upward 


Lici of the soul and mind and life and body; the “descent can. my i 
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come by a call of the whole bang towards the infinite and eternal Divine. 
If this call and this aspiration-are there, or if by any. means they can be born 
- and grow constantly and ‘seize all the nature, then and- then only a — 
mental uplifting and transiormation becomes possible. 
The call and the aspiration are only. first conditions; there must be done. 
.with them and brought by their effective RE an. openmg of. all the 
being to the Divine and `å total surrender. ' 

ae ’ This opening | is a throwing wide of all the nature on all 1ts levels and 
in, all. its parts | to receive into` itself without limits the greater | divine Con- 
sciousness, which. is there already above and behind. and -englobing. this 
‘mortal halé-conscious existence. 

In the receiving there must be no inability to contain, no breaking down 

. of anything i in the system, mind. or life or nerve or. body under the trans: 
muting stress. ‘There must be an endless receptivity, an always increasing 
capacity to bear an ever strongér and. more and more insistent action of the 
divine Force., Otherwise nothing great or permanent can be done; the. 
| Yoga will end in a break-down or an inert stoppage or a stultifying’ or a: 
disastrous arrest in a sara which must be absolute andintegral if it is . 
not to ‘be a failure. - 

But since no human. system has ‘this endless receptivity and unfailing 
capacity, the ‘supramental Yoga can succeed ‘only if the Divine ‘Force, as it 
descends, increases the personal power and equates the, strength that receives. 
with the Force that enters from above to work in the nature.’ This is only © 
| possible, if there is on our part a progressive surrender of the. being into the 
hands of ‘the, , Divine; there must be a complete and never-failing assent, a 
willingness tQ, let the Divine Power do with us whatever i iS ngeded for the 
work ‘that has to ‘be done. See 

* Man cannot by. his own, effort make. himself more than man; the pacts 
being cannot by ‘his own unaided force change himself into a supramental 
spirit. A descent of the Divine Nature can alone divinise the human recep~ 
tacle. - i 

For the powers of our mind, life and body aré bound to ene own sina 
tions and, however high they.may rise or however: widely expand, they’ can- 
‘not rise above their natural ultimate limits or expand beyond. thém.. But 
still, mental man can open. to what is beyond him and call down a supra- 
. mental. Light, ruth and Power to work in him and do what the’ mind 
cannot do. If mind cannot by effort become what is beyond mind, super- 
` mind can descend and transform mind into its own suibstanee: :: ee z 
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'- If the .Supramental’ Power is allowed by man’s.:discerning::assent and - 


vigilant surrender’ to ‘act according to ‘its. owi profound: ‘and: subtle’ insight 
and: flexible potency, it will. bring about slowly: or. omy a. ce: trans-_ 
en of our -fallen and imperfect: matures nar sonst A ats: 
This descent, this working is not without its possibility òf clarinets: fall 
and danger. If the human mind or’ the’ vital desire’-seizes: hold::om..the 
. descending force and tries to ‘use it according to its own’ limited and érring 
ideas or flawed and egoistic impulses,—-and this is. inevitable in‘some’ ‘degree 
until this lower mortal has “learned something of the way of that greater 


‘immortal - nature,—stumblings and deviations; hard and -seemingly::insu- , 


_ perable obstacles and wounds and suffering cannot be ‘escaped:.and even 
‘death or utter downfall are not impossible. Only when the‘conscious ea 
sutrender to the Divine has been learned by: mind ‘and life and: body;c 
the’ way of the Yoga become easy, straight, swift ahd safes ices dont 
` And it.:must ‘be.a surrender and an opening .to the Divine’ ‘alone and to 


' “NO other.’ For it is possible for an obscure inind or an‘ impure. difé-force’in 


‘us to surrender to undivine and hostile forces and even to mistake them: for 
the Divine. There can ‘be no more calamitous error. T° hereforé our. sur- 


‘render must be no blind and inert passivity. to all influences. or any:influénce,. 


obut sinceré, ‘conscious, ‘vigilant, pointed’to the ‘One and. thë Highest alorie. 

Self-surrender to the divine and infinite’ Mother,’ however difficult, 
‘remains our only effective means and our sole abiding refuge,—self- 
surrender to her means that our nature must be an instrument in her 
hands, the soul’ a child in the arms of the Mother. | 


This divinisation of the nature of which we at is a metamorphosis, 
not a mere growth into some kind of superhumanity, but a change from the 
`. falsehood of our ignorant nature, into the truth of God-nature. The mental 
or vital demi-God, the Asura,. Rakshasa and Pisacha;—Titan, vital giant 
and demon,—are superhuman in the pitch arid force and movement and. 
in the make: of their. characteristic nature, but these are not divine and 
these are not supremely divine, for they live in a greater mind-power or 
Jife-power ‘only, but they dé-not live in ‘the supreme Truth, and only the 
supreme Truth is: divine. Only those who live in a ‘supreme Truth- 
consciousness and: embody it are inwardly. made or else remade in the 
Divine image. © -| l 
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= The aim of supramental Yoga is to os into this supreme ‘Truth- 
-¢orisciousness, but ‘this truth is something’ beyond mind: and this. con- 
_sciousness isfar. above the highest mind-consciousness. For truth of mind. 
“is always relative, uncertain and partial, but this greater Truth is peremp-_ 
_ftory.and whole, Truth of mind is a representation, always an inadequate, ` 
most often’a misleading representation, ‘and even when most accurate, only 
-a reflection, Truth’s shadow and not its body. Mind does not. live i in Truth 
or only seeks after it and grasps’ at best some threads from its robe; the 
- Supermind ‘lives in. Truth and its native substance, form and expression; 

|. it has not to seek after it, but possesses it always automatically and i is; what 
ait. possesses. This, is the very heart of the difference. : 

- The change that is’ effected by the transition from mind to. supermind 
:is,not only-a revolution in knowledge or in our power for knowledge. If it . 
is to be complete and stable, it toust be a divine: ‘transmutation of our will 
‘too, our emotions, our sensations, all ‘our power of life and- ‘ts forces, in 
‘ithe. end even, of the very substance and functioning of our body. Then. 
-only can it be said that the supermind is there ‘upon earth, rooted in its- 
wey earth-substance and embodied in a new race of divinised creatures, 

-Supermind at its highest reach is the divine Gnosis, the Wisdom- 
"Power-Light-Bliss ‘of God by which the Divine knows and ‘upholds and: ` 
aeeree and enjoys the universe, . \ 
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MEDITATION” _ fh Re Blea 
Your questions cover | » the whole of a very wide -1 field. ki 1S. ‘therefore 

necessary to reply: to theni: with some Erbaa E ou on 
some principal points.. the SRO sees he et gee 

.I. What meditation aa ‘means. z Aa a g eoa ae 

- There are two-words used in English to express.the. Indian ee of 'Dhyæia,, 

“meditation” and “contemplation”: Meditation. means properly the. con~ 
centration of the mind on a single train of ideas which work out a single 
‘subject. Contemplation means regarding mentally a single: object, image, 
idea so that the knowledge about the object, image or idea may arise natu- 
rally in the mind by force-of the concentration. Both. these things are forms 
of dhyana; for the principle of dhydna is mental concentration. eet in 
thought, vision or knowledge. 

There are other forms of dhyana. ‘There is a passage | in which Viveka- 
nanda advises you to stand back from your thoughts, let them occur in 
. your mind as they will and. simply observe them and see what ‘they are, 
This may be called concentration in self-observation. . 

This form leads to another, the emptying of all thought out of the mind 
So as to leave it a sort of pure vigilant blank on which the divine knowledge - 
may .come and imprint itself, undisturbed by the inferior thoughts of the 
ordinary human mind and with the clearness of a writing in white chalk. 
on a blackboard. You will find. that the Gita speaks of this rejection of all . 
. mental thought. as one of the imethods of Yoga and even the method it 
seems to prefer, This may be. called the dhyana of liberation, as it frees. 
the mind from slavery to the mechanical process of thinking and allows. it 
_to think or‘not to think, as it pleases and when ‘it pleases, or to choose its : 
own thoughts or else to go beyond thought to the pure perception of Truth. 
called in our philosophy Viana. 

_ Meditation i is the easiest- process for the human mind, but thie narrowest 
in its results; contemplation more difficult, but greater; self-observation,_ 
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and liberation from the chains of Thought the most difficult of all, but the 
widest and greatest in its fruits. One.can.choose any of them according to 
one’s bent and capacity. The perfect method is to use them all, each in its 
own place and for its own object; but this would need a fixed faith and firm 
patience and’a’ gteat énérgy > Will in the’ self-application to the Yoga. 


2. What should be the object or ideas for meditation? 


Whatever js most consọnant with your nature and highest aspirations. 
But if you ask me for an absolute answer, then I must ‘say that Brahman 
is always the best. object for meditation. or -conterhplation. and the idea on- 

» which the mind should fix is that of.God in all, all.in God and’all as God. 
It does not matter essentially whether it is the. Impersonal or the Personal 
God or, subjectively, the One Self. But this is.the idea I have found the ` 
best, because.it is the highest and embraces all: other truths, whether truths 
-of.this-world or of: the other worlds or on all aran aan 
“AI this is -the’ Braiman,” >- 

In-the third issue. of tom at. the a of the ee litala of ‘ie 
arena te of the Isha. ‘Upanishad, you will find a description of this vision of 
.. the All which may. be of help to you in ee the: idear: a 


E Oa ani and external that are.most pee ‘for mak lakoi 


: 1 There are no essential external conditions, but solitude and seclusion at 
- the time of meditation as well-as stillness of the body are helpful, sometimes 
‘almost necessary’ to the beginner. But ‘one‘should not be boutid by’ extertial 
conditions. Once the habit of méditation is formed,’ it should: be made pos- 
sible to-do it in-all circumstances; lying, sitting; walkin > alone, in company, 
“iñ silence: or ‘in the: midst ‘of: ‘noise etc, o Co i i 

The fitst-intérnal condition necessary is ‘concentration ‘of the will against ` 
A obstacles to ‘meditation, ‘i.e: wandering _ of the - mind, - ‘forgetfulness, 

4G a physical ‘and nervous impatience: and’ restlessnéss™ etè. l 

- ‘Fhe second is an incfeasing purity and calm of the inner corsciousness “ 
* (eita), out `of which thought and: emotion ‘arise, ‘i.e. a freedom from all ` 
“disturbing: réactions; súch'as anger, grief; ‘depression, anxiety about: ‘worldly ` 
‘+ happenings: etc.: Mental perfection ane oa are e pve closel; y allied to 
G eachother” = 7 | z i ees. 
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Oe What i 4s:the relation Beitieen the pee and. the Trdtiscendent? i 


A. It is the psychic that is in direct relation with the’ transcenidesit Divine 
and leads Hie nature ‘upwards towards the ae pee ea 


Q. Has the psychic any as relation with the witoetsal, ps . 
A. The ‘psychic i is the support of the individual evolution; it is ‘connected 


“J 


. With the Univeral both ‘by direct contact and iivigh the mind, Vital and 
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"o. Can it tbe said that the Je: 1S the soul i in n Apara Prakriti as ibe dtman 


is in the Para Pakriti? T : : $ 


“No, The psychic i is the oul in bion the Atman i is 5 the self above the 
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“g Wheh one’ sees the image of the Divine i in the. heart, does it; mean i that one 
sees it in the psychic being?’ : Se 


A. Either in the psychic or in the emotional beg, ae: 


-> 


° 

TI 
ee ge 

` 

. - “a J "S 4 
. 2 v 

roa E oe ioh o«' NADH: . s. paan Pein ey, “ek Sar 
> oes i ` p atad a r pa ua + ‘ F E S T + ee ate K ' 


Q. Number of thoughts, like those of feeling fort tie Ries a the ae 
etc. invade. and deflect the mind from the Aspiration- Can they not be removed? 


A: ‘The vital mind in the ordinary nature cannot get ‘on. without these 
_-imaginations—so the habit remains for a long time. To be, detached and 
‘indifferent i is the best, then after a time it may get disgusted and one the 
` habit. 
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o There is aoe: in me — to ae other that I am wiser than 
they. Pray, remove this element from me. ' 


the 


A, It is a vital vanity and egoism which wants to ae that i impression 
on others. It is practically universal in human beings—it does not go easily. 
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~~ The frst thirig to- Wi is tO see it, Teject it as absurd aA ridiculous ard detach 
oneself from, it entirely. ` tt ae. BAA s Aari 
36-12-1933 es 


m 3 . A > 
f . 


Q. When one ehas union aik the Divine will hè not feel that Hei is has one all 
` sufficing ‘Master and Love and there is no need of anything or any one else? 


A. That i is s ‘the feeling of a it can include other TARS also. 


t 


O. Does physical perfection mean sas more than that one-can leave one’s ' 
body when he wishes? G E 


A, That i is only one ieee of physical perfection. The ‘Body bie to be 
- entirely open to the higher Consciousness in all ways and. function only 
acċording to Its will and divine Nature. i 


26-2=1934 a a 
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Q. What is the significance of our rélation as children with the Mother? 


A. The relation of the`child to the, Mother is that of an entire, sincere ae 


ae 


and simple trust, love and dependence. i 


1 
+ 4 


QO. Though in my. fae condition I give, room’ 7 Doubt, in dream T get 
angry | with those that doubt. Which condition is really true of me? | i : 


A. The tuth lies in the internal being, not in the external condition. 


* 


. 0. It is ‘dans if find, 1 to change the habits of my nature. p etapi death 
may do it. Nature disappears with death. 


A. It doesn’ rit remains after death, It is mony from within that it 
mo. wee T aa, E 
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` O. There are some pulses which remain hard as ever though they aré-boiled. 


and baked. Are ther e souls like ale i ies which. cannot be mee to change their 
nature? . 


-. A, Not among human beings 
8-5-1934 ` 
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QO. Is it that one can have union only after undergoing feeling of Uoan. 
A. Itis not necessary to have the feeling. of separation. 

k x 
QO. In what sense can P? here be said to-be the divine consciousness? ` 


A. I do not. understand how work can be consciousness. It may be an 
expression of the consciousness e.g. right way of work the expression of the 
right consciousness, miskdma karma the sd of egolessness or~of . 
self-giving. 


0. Self-giving is is in itself a delight, can disinterested work also be a ee > 
_ A. Yes, if it is done in the spirit of self-giving. 


18-3-1936 ` ğ ia 


Q. | ‘Some one said that if a yogi has his Shakti and if the Shakti demands 
physical contact the yogi hasto fulfil it. Is that correct? . 


AL If ‘the sadhak is a left-hand Tantric or a “Vaishnava of the Bengal 
© school, then his theories may have some validity, but they have none in 
this Ashram. . ) : 


Ze ` , ¥ 
_ The only relation permissible between a sadhak and sadhika here is ie 
same as between a sadhak and sadhak or between a sadhika and sadhika— 


a friendly relation as between followers of the same path of Yoga and children. 
of the Mother. 


5-9-1936 . | r 
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Q. ‘Can.tt-be that jee cannot be any true Jade relation bese a sadhak 


and sadhika ar a sadhak, as is possible with the Divine Mother? > °° - Te 


A. Such relations cannot be psychic and are bound to come in the way of 
the total self-dedication to the Divine. The relation should be that cf'sadhak; 
with sadhak, fellow travellers of the same Path. If friendships are. preserved,. | 


they should be without the attachment which. pinas one to something else 


than the Divine. se Vos TI | : 
9- 9-1937 ` 2 
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Q: „Special relations are to be excluded i in aaiae: now. ne are they to be 
‘pulled out for all ‘time? | 


A. Yes—such “special”. relation isn to the ordinary. yil life. What- 


- ever special , relation there may be hereafter, . must depend ; on the true . 
consciousness and c come from the Divitie, not from the ego, ` E 
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If you think there is no ego or desire in you, only pure devotion, that shows 

a great unconscidustiéss. Tò be free from égo and ‘desire is a condition which ~ ' 

- needs a high siddhi in Yoga—eveni: many Yogis of a great spiritual attainment `; 
are not free from it. For a sadhak at your stage of development to think he is 


_ free.from ego and desire is to blind himself and prevent the clear perception i 


of one’s own nature movements which, is aaay for Progress towards .. 
spititual"perfection. © `s" 7 
The Mother does not need to havi joni writings before her i in Se to see 
what is sin: you. ': he BE AN, eae ge ae , Gee bee we “ANE Ge OS 
~ Tf your writing- he ego and. desire, aid. on carta do, ft is’ ‘because * 
they are there without your perceiving it and express themselves without’ 
“your intending it. What the surface mind’ thinks and intends is cne thing: 
and what is behind the thoughts and- actions is another thing. A man’s 
surface mind shapes its own idea of oneself and.one’s nature in an entire 
self-ignotance.” The | first ‘thing one has, to do to get ‘tid, of. this, ignorance _. 
"1s to draw ‘back ‘from the surface mind and get into contact with, the Ce a 
which: does not allow such delusions aid shows one clearly 1 the truth, about: 
one’s movements. i2 a 
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Q. Wheit one has ‘achieved: union’ ‘with the Transcendent does he feel ‘Tam ` 


blissful, I am pure. There is no impurity for me’? 


A. That’ may be true’ of the Atman—but it is ‘not. enough for’ Us | as We | 


Bree 
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It is for each sadhak to discover for himself whether he can take the Mother 


as divine or, accept.her government and guidance, or regards her as one | 


like himself or inferior to himself whose. conduct. he can see, rightly, weigh, 


condemn, and, judge: It-is not for the, Mother to explain or. justify herself 
nor indeed was it ever the rule for the Guru to stand at the bar for the jùdg- 


ment of the disciple. Each has to see for himself whether he can give that 
obedience and self-opening to one who has or lives in the Divine Conscious- 
ness or has realised the Divine Truth, by which alone he can receive what i is 
to be given. — 


19-12-1936 | 
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QO. Is saw thé ‘Mother. There were the outlines of a triangle upon her hèad. 
A. It is not possible to. say, for a triangle may mean baba different 
‘things ʻe: A G a Ananda, mind life 1 natter ete 
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‘QO. A cross aa upon a line at the base; the two ae of the sideoise 
line of the Cross are joined by a semi-circle. 

A. The.. Cross. signifies. the. trinity of the. Transcendent, Universal and. 
Individual. The other line may mean the. earth... The half circle isthe lower . 
hemisphere’ (the evolutionary consciousness). oP at = | 
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A. Harmony. i l E ' tg ty a Sie a: - gs 


n o THE ADVENT 
"Q. I see:a Paai iù the heari centre; its op i is on the an side cf the chest 
` andthe other side on the lefte `> .- 


“ASI don’t know that there’ is any particular aei in that—but on 
thie whole it should. mean Harmony in the higher vital (vital. mind, 
emotional vital), 

7 ee d ‘ . l r E i $ 

“0. Vision: Green ducks going on the road. | ' 

Dream: Some portion of the ground was ploughed and iE was sown. l t Pogan 
to-rain and: the ‘seeds sprouted into blades, 
. A., Probably these aré only things seen in the dak The second can of 
course be symbolic. 

EA 


eo l 3 See E * | 
Q The A fúl of stars; ar a Pippa ‘ree 
A. Ai is -the R of the cosmic existence. 


QO. Three semi-circles one above the other; a straight. line sition through 
them in the middle; at both. the ends of the line there are suns; one illumines 
the portion between the upper semi-circle and the middle; the other . sun’ 
illumines the’ portion between the lower. semi-circle and the middle: The 
‘semi-circle in the middle as of. green-bluish colour. © ©- ec ail 

A. It is not'very clear. The greenish bluish might indicate something.in - 
the vital mental and emotional vital. The sun above might indicate the 
Truth-light on or, above the Mind, below the s same agi in the psychic, . 
But this is. a con jectural explanation. . 
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0. A circle within a , Tanger circle. Pour rays. shoot., ut on the smaller 
circle and cross the bigger. In the four segments thus. created there are again 
tiny circles, one in each i.e. four. Does it signify anything? 


A, Still less` clear than the other. The circle may be the.........being,: 
the inner circle the psychic, the four small circles four parts of the being 
(mind, emotional, lower vital, a illumined by the psychic, but this 
‘ too is a conjecture. 


13-6-1935 = ™ . i ee a 


t 


28 


LETTERS OF SRI SURTO TND 


QO. In P Vs saw the image of SriKrishna with flute Later. ‘when I got up 
I saw him in the heart in the same position, I told the image: There i is no place — 
in my heart for any except- Sri Aurobindo’ s image. You may appear as - 
- Sri Aurobindo’s image. It replied: ‘I and Sri Aurobindo are the same’. How 


far was I right in what I did? 
A. Well, it 1s all aia there is no fain in Sri Krishna's presence — 


either. 


9-3-1944 
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QO: I saw the Mother, above my-head, coming down with a child in hand.. 
' A. The child means sometimes the psychic being—sometimes a new 
birth in the being. bee 


9-3-1934 
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THE INTEGRALISM OF SRI AUROBINDO» .... 


| io not possible to describe the multiple aspects of the integtalism' ` 
of Sri Aurobindo within the short compass of an hour or so and» 
as such, I shall attempt to underline some of its important features as briefly | 
as possible: The intégralism of” Sti Aurobindo consists not ‘only i in the most. 
comiprelietisive’ System of philosophy heé ‘has’ ‘given to the’ world, in his laying. 
down the ideal and scheme for the reconstruction of human life and’ society 
on the basis of a new rule of life, but also in his yoga which is also integtal 
and aims at a radical transformation of human nature, his entire physical- 
‘Vital-mental formation. True ‘to the tradition of the East his philosophy is 
not merely a: ‘dialectical ‘tatiocination’ or an ‘academical intellectual specu- 
lation’. It is an intellectual presentation of truths - discovered by the 
` Master in spiritual experiences and it indicates also the ultimete goal and 
consummation towards which the spiritual endeavours of man have to be 
directed. In short, it 1s not only a statement of the nature of the ultimate 
Reality i in a language and in a manner understandable by the normal human - 
intellect, but it also indicates the method and the rules of discipline that will 
ultimately help us to realise the same. Similarly, his yoga is integral, in as _. 
much as it indicates the method of an integral transformation, of human 
nature.. I ‘shall now state, in brief, how-the philosophy of ‘Sri Aurobindo 
fiis in with the background, namely, the tradition and the os 
attitude of the.East, in general, and of India, in particular. : 
Philosophers | ‘and thinkers have been honoured and respected in all 
countries in all ages for their learning, but in the East mere intelléctuals were 
never looked upon as seers and discoverers of Truth. Intellect was never ` 
considered to be the right | instrument for the discovery of the ultimate Truth 
which could only dawn upon the yogi through intuition and spiritual ex- 
perience. Intellectual pursuits weré however never ‘discouraged in the 
East, but i if the conclusions arrived at by the intellect militated PASET the 


” 


* iade deliivered atthe Sri Aurobindo Birthday PARER at Madras in August 
1955 under the auspices of Sri Aurobindo Study Circle, Triplicane. 
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Truths seen ‘or realised through intuition or spiritual experience the former. 
were considered as invalid. . It is Intuition or direct spiritual realisation that 
has always.-been considered to be the supreme authority in the matter of 
the discovery of the ultimate: Reality and any system of thought which 


contradicted it was considered to be of no real significance. Almost invariably . : 


the greatest philosophical thinkers in the East were .also great yogis.and. 
their systems -of philosophy used to be intellectual presentations of the 
Truths already discovered by them through intuition and. spiritual ex-.-. . 
perience. Besides, in the East, specially i in India, philosophy has a strong -: 
hold on the lives of even ordinary people and have. coloured and influenced... 
their culture and -civilisation in the greatest measure. It not merely points 


out the ultimate Reality in a language understandable to the ordinary intel-. 
lect but.also. indicates the method and lays down a rule of life that will help: ..... 
its realisation. -Its constant care has not only been presentation of the nature, .... 
of the ultimate’ Reality to the critical minds but also to put an accent on.the |, ;, . 


realisation of the.same. India has had more than a country’s normal. share - 
of political subservience and.it were her mighty philosophies that kept her 


alive through. the. gathering darkness of her political decadence. It were, . : 


again thesé philosophies that were the bases of the world-renowned oo a 
that India. has, given to the world. . 
In tune with this temperament of.the East, the ‘Life Divine is the philo- 
sophical basis.of his Integral yoga. Itis the most comprehensive philosophical. . 
synthesis. which presents to the discerning intellect the various aspects of _ , 


Reality in a manner which is the wonder and admiration of the whole world... 


He reveals to the seeker of Truth the meaning and significance of Life and. . 


creation and. brings to a stricken world messages of hope and cheer by. ; 


revealing the divine destiny of. man. In short, he initiates the human aspi- 


rant into the mysteries of this Lila of creation and reveals some of the multiple. _ .. - 


aspects of the ultimate Truth. already seen by the Master in a dynamic: 


Truth-Vision. He: also. gives to the world a system of integral living and: `., 


integral sadhana which will ultimately lead. to the consummation of man’s, | 


spiritual endeavours.. Herein consists his integralism—a comprehensive . +. 


presentation of the Truth in all its aspects and. laying. down the method ` ` 
for its realisation through a process of yoga which is integral. I. shall. now. 
briefly refer to some of the principal features of his philosophy. , 


His conception of the ultimate Reality is: integral in every sense, of the .. ... 
term. Sachchidananda is the ultimate Reality and is the source and inspira- : ; 


tion of all that has become or been created. Sachchidananda is not the 
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featureless Brahma ‘or some schools of thought. He holds in Himself infinite 
potentialities of manifestation and out of the-infinite truths. involved in His 
Being, one order-of Truth, namely, The Many, has been cast cut for mani- 
_ féstation by His Divine Maya or Chit-Shakti. It is the Divine that is throw- 
ing Himself out in infinite variations of names and forms and eternally 
enjoying the delight of :this variation. It is His Chit-Shakti, variously ` 
termed as the. Divine Maya, Supermind, Truth-Consciousness, that initiated 
the creative activity and is inherent in every'part of the phenomenal world, 
: from the tiny atoms to the gigantic planets, to guide and shape it according - 
‘toa preconceived plan and lead it to its destination. It is. the Ananda.or ~ 
the self-Delight of. Being that is sustaining this, creation. It is Ananda out 
of which this cosmos has come, it is Ananda that sustains it and to ‘Ananda’ 
it shall return. There is indeed the One without a second but that One is 
‘not an emptiness, devoid of all contents, indeterminate and indeterminable 
‘as it has’ been conceived in some schools of thought. It is the integral One 
that contains the truths.of the Many and holds in Itself the truths of infinite 
. manifestation. It is the Divine Supermind ‘that develops the world out of 
the One, out ‘of non-manifestation It brings into manifestation an order of 
‘truth according to a pre-determined idea. Yes, Brahman is Sachchidananda, : 
the One Reality without a second, and as such all that has been created must 
be an expression of some truth of that One reality; the creation is therefore 
as real as ‘Brahman is real, it has some divine significance and meaning; life 
on earth is not inevitably associated with pain and suffering and a dignified 
. escape from its toils is. not the only consummation devoutly to be wished. 
for. Thus Sri Aurobindo’ S conie PHON of Se is not ca but it 
is all-comprehensive.. . 
` Now a pertinent question has to bé answered: if Brahman is the one 
_ Reality thé, very term of whose existence is Bliss and Delight, if Delight 
“is the sole. reason of creation, how then are we to account for the pain and 
"suffering that is undoubtedly the portion of man on earth? How is the 
' supposition that. cosmic existence has sprung out of Delight consistent with- 
the facts of pain and suffering that assail humanity at every step? _ 
Various solutions had been offered and rejected as unsatisfactory and 
_ for a time there. grew a feeling of sullen resignation to the prevailing state ` 
~ of things which were.accepted to be.inevitably associated with life on earth, 
= and the only remedy suggested by some schools of thought was to bear it 
-üp with fortitude as long’as this life would last and seek an ultimate release 
into PE peace, and silence òf the featureless Brahma or in ‘Nirvana. Sri 
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Aurobindo has solved all these problems in his inimitable way and. in `a 
manner which is as convincing as it is illuminating. He first points out the 
fact that pleasure of existence is the normal state of things and pain is a 
‘contrary phenomenon or an abnormal occurence. It is exactly for this 
reason that pain affects us so intensely and evil is experienced as'an outrage 
on our existence. Life is normally pleasant and that is why we get so much 
disturbed when there is the slightest departure from the normal state of 
things. Thus we are apt to put an over-emphasis on the passing distempers 
of life. Even so, Sri Aurobindo states in extenso the cause and the real signi- 
ficance of what we experience as pain and evil. It is not possible to go into 
all the details here and I shall now refer in brief to his theory of evolution 
in the light of which all these inconsistencies stand explained. 

Indeed his theory of Evolution is not only the pivot upon which the . 
superstructure of his philosophy turns but it also contains the most con- 
vincing explanation of the many problems that had been baffling solution | 
since the dawn of human enquiry. Before the advent of Sri Aurobindo 
evolution was looked upon as a more or less mechanical process; its inner 
meaning and significance had not been brought out and hence a merely 
mechanical view of evolution could explain little or nothing. It is the inte- 
gral conception of Sri Aurobindo that reveals the inner meaning and signi- 
ficance of evolution. According te him, it 1s a spiritual evolution and it is 
this process by which Spirit is releasing Itself from Its self-imprisonment 
in Matter. I shall now refer to some of its principal features. 

It has tek revealed that it was for the delight of a novel experience 
that this world was created. The One while retaining its Unity becomes the 
Many, for the delight of manifesting Itself in innumerable finite centres. 
The Spirit descended, step by step, through various descending levels. of 
consciousness to division and distinction till It involves Itself completely in 
apparent inconscience or Materiality; the Spirit puts on the mask of Matter, 
so to speak, for it is on the basis of Matter alone that infinite divisions and 
distinctions are possible; the Lord of creation, the Divine Supermind,. 
plunges into the stupor of inconscience and materiality in pursuance of a 
preconceived plan and it is the Spirit that is now gradually waking up or 
releasing Itself from Its self-imprisonment in Matter through a slow and 
difficult process of evolution to perform a divine task. Matter, then, which 
looked so crude, lifeless and inconscient at the very inception of this world 
of names and forms was not a negation of Life and consciousness; it held 
imprisoned in its bosom the plenary consciousness and Force and Delight 
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' of the Lord, Himself iho had put on this mask of inconscience for the Delight 
of a novel experience. ‘The descent of. the Divine consciousness to incon- 
, §cience -was;not headlong: but gradual, step by step, through; a process of 
k elf itano., and self-absorption and the ascent.of the- Divine conscious- 


..,: mess is‘also’ gradual.through the reverse process of self-enlargement and self- 


. finding. The : Divine, that. concealed , Himself behind inconscience. has ` 
e emerged: in this world, first'in Matter, then in :Life-and Mind and 
_» finally ‘He-has.to-emerge as- Spirit. ‘Life and Mind evolved: out of apparently 
-inconscient Matter for they are the distorted reflections of the aspects of 


n AT, ss Mente and.Consciouisness of the Divine which is involved in Matter. ‘There. 
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“4, i8 no reason to, suppose that Nature will cry a halt to this process of evolution 


at this stage-and that with the advent of Man the curtain will be.rung down 
on further ascent of consciousness; for, it was the Supramental consciousness 
-that was involved, in Matter and put on the mask of inconscience.and, as 
suchy evolution has to-proceed further and further till the next dominant 
principle; namely, the : Divine Supermind, evolves out of. - its self- 
imprisonment, in Matter—Life and Mind have evolved and by: the logic. of. 
the process of. Nature. Supermind has yet to evolve. 0 a! | 
.. Sri Aurobindo, has-drawn our attention to'another very dignit ‘feature | 
“of this process.of evolution. It will appear that there is ascent andj integration 
_-at-every stage of the process; as Life ascended out of Matter-it did not cut 
itself away from the previous principle, Matter, but took up and made Matter 
“the basis of its: emergence, the vehicle of its expression, and as. thè next 
._ principle Mind emerged out of Life, it took up and integrated the two pre- 
-vious principles, Matter and Life; and made them the basis of its emergence. 
- Fhus‘in‘man the three principles of Matter, Life and Mind are integrated - 
he is. a: physical-vital-mental formation. None of the previous. principles | 
' are, discarded or rejected.in the emergence of the next, but they. are-taken up, 
` transformed. to the extent ‘necessary to make them proper.instrument for its 
expression: Matter was -partially - transformed into the bodies of plants 
ánd. made ‘fit to express the throb of Life; the same process was.followed 
-= in the next stages also and Mind appeared in a living material. body, suffi- 


'.:, ciently transfigured.and made a. fit vehicle to hold and: express the Mental 


= principle. ‘Thus in. passing from one domain to. another, from Matter to 
: Life, from Life to Mind, Nature has not cast.away the preceding ones; the 
- preceding ones have been taken ‘up, transfigured and made the. basis of. the 
_ next’ dominant ‘principle. There is no reason why this -process Should not 
“gontinue and it is bound to proceed and .proceed integrally, that is to say, 


i 
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-by taking up. and. transforming. the. physical-vital-mental. being. so that this: 


: can, become..a proper: vehicle; ‘for-the manifestation: of the; next and final 


- 


principle, namely, Supermind.: What: was. involved’ must :evolve:: Ñ was the 
Supermind. that: was -involved}; as has already been: said; and, as-such, ‘this 


“ process of: evolution . will .not.stop. till: Supermind. is evolved. * oye 


~ 


» These are-some.of the salient features of the theory of Spiritual ‘Evolution - 


of Sri Aurobindo.. It is unique -not only: in its integral conception-but also 
in revealing the Divine. significance ‘of: creation andthe: Divine destiny of- 


,.man,. It ds stresséd that marn: 1s -not.a -crawling-inséct. destined, to:wallow in 


mud. and. misfortune: _during,the span - of: his, troubled: existence on earth 


awaiting deliverance. through. extinction’ of his--being.: He holds «under. the’ 


mask. of his ignorant. consciousness’ the Divine Person’ or Chaitya Purusha 


. that: is. destined; tolead .him: step: -by--step: towards; the divine. destiny ‘that 


» 4 


awaits. him.at the; end: of -his; journey; namely, a: radicaltransformation of 


his physical. vital and mental formation. -Pain.and evil are the resultiof igno- 
rance and they will persist as long as ignorance persists; they are not inevitably 
associated with life on earth and pleasure and pain will give place to Ananda, 


“ of which “they: are veiled expressions, as ignorance is gradually dispelled. 


by knowledge. Thus man is burdened with the task of fulfilling God in 
himself, not by a rejection of his physical-vital-mental basis in his attraction 
for the spiritual, not by abandoning his physical, vital and mental parts 
as impediments to his‘ upliftment but by a radical transformation of his 
entire lower nature and his entire being in the ‘light of the next dominant 
principle, Supermind. To be the Divine companion of the Lord in this 
His Lila of Creation is man’s divine destiny for the eee of which 
nature is in travail since the beginning of creation. 

One thing more and I have done. The: Master says, <Puliness of Life 
must precede the surpassing of Life”, and that is why he has given to the 
world ideals of integral living which indicate the way to a satisfactory inte- 
gration of the material and spiritual values of life. There is hardly any 
aspect of normal human interest, society, politics, education, art, literature, 
philosophy, religion, spiritualism, which has, not been dealt by him in his 
integral way and there is. hardly any problem ‘arising out of them which 


has not been solved by him in the light of his dynamic Truth-Vision. 


His integral yoga is none of the other methods which aim’at bringing about. 
some realisation at the summit of consciousness leaving the other parts of 
‘our being, including the lower nature, in utter darkness and.ignorance. Its 
standpoint and aim is comprehensive; it is not a system that would help a 
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release. or escape from life, ‘its purpose is a divine fulfilment of life. This 
yoga aims, at an integral change of the human consciousness and nature; 
it is not that only a part of our being, the physical vital or the mental has to 
` be changed or purified, but its aim is a radical transformation of our body, 
life and mind which are the present constituents of the normal human being, 
by the Light and Power of the next divine principle, Supermind, which has _ 
_ yet to evolve. The entire human person has to be completely transfigured 
. with a view to be a fit receptacle for the Supermind just as our present forma- 
ss tion has -been ' sufficiently transformed to be the proper receptacle of the 
mental principle. Its aim is not at a departure out of world end life into 
heaven or Nirvana but a radical change of life and existence. 
~ These, in short, are some of the important aspects of the integralism- ‘ef 
Sri. Aurobindo,—integral in his conception of, the ultimate Reality, integral 
in its delineation and integral in his dynamic Truth-Vision which Ne the 
, pati of the human seeker towards an integral realisation. 
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‘Part I; The Infinite Consciousness and the Ignorance. 
o -CHAPTERT 5 


_ Indeterminates, Cosmic Determinations and the Indeterminable: 

ONSCIOUSNESS-FORCE is the creator of the soiis and exists 
= everywhere. In our own being-and in the, material world, conscious- 
ness is divided;.on-the one hand there is a force of knowledge and on the 
- other a force of ignorance. Beginning from a basis.of Inconscience a slow 
evolution in the material universe is. progressively manifesting conscious- 
ness. And in the present stage consciousness is struggling to emerge out of 
‘Ignorance into Knowledge. Inthe same way Life’ itself, founded on its 
opposite Death, has with difficulty built. up against this op sa a 
aggregates of life-forms. ` 
.Our knowledge is of photoes, a not the reality of things whose origin 
is a blank. Cosinic existence, basically an Infinite, is also an indeterminate, 
and seemingly. indeterminable.. This indeterminate universe has paradoxi- 
cally given rise to a variety of determinates; which can only have a meaning _ 
“if we consider that a veiled Force (which we call Nature) moves them ac- 
cording to an inherent Truth which they contain and which i is also behind, 
Science has seen the procéss but not the origin of this movement. All we- 

see as the origin is an Infinite containing a mass of finites. ` 
- To the.mind the necessary basis of our conception of the. universe is an 
` Infinite. We cannot see whether the beyond is a Non-Existence Or: an 
infinite Existence: Even the finite. universe is. limitless and ultimately in- 
finite. All these indeterminates, however, do not explain the origin of the 
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determinations in the universe. - Space and Time, which | are abstractions 
_and themselves indeterminates, also ENS no clue to the origin of their cosmic. 

/ 

Science reveals Erien to be an Energy. Waves: of energy contain a 
multitude of energy-particles: which come together. to form larger units 
(atoms). On this: basis Matter’ was organised, and Life emergec, and then - 
Consciousness. These processes we can observe in the evolutionary Nature; a 
but we cannot explain the original process. Thus we do not know completely: 
how different combinations of. electrons ‘can produce a- series of different 
atoms, or how atoms combine to form completely new substances, or how © 
genes and chromosomes transmit psychological’ variations, or how- the 
activity of the brain gives rise to a work of art or great thought. It i iş clear: 
” that Science cannot disclose the intrinsic how.or why of Nature’s processes. 

- What we know is that the original’ indeterminate Energy has given rise to 
general determinates, numerous forms and variations of substance, which 
appear to ‘be unconnected with their origin. This seems to be a, universal 
-but.inexplicable law, where. one common origin or principle, itself indeter- 

. minate, is capable of producing countless determinate. variations. There. 2 
' seems to.be no final meaning in. this diverse play of varying, possibilities, 
unless we see in it some expression of the secret delight of creation. 

. One explanation ofthe universe is that all creation is the work of Chance. 
Fiere determinations are only the result ‘of a persistenit repetition.” ‘It is true: 
that in the original inconscient Energy there must have been innumerable 
| possibilities. Yet out of this an evolving order has arisen. This suggests 
a second explanation: that .a mechanical Necessity is the. ‘underlying ‘Truth: 
of things. But even this does ‘not account for. the free play | of variations, 
“and ‘the emergence ‘of consciousness out of the Inconscient. We must 
eventually admit that concealed in:the Inconscient there has been the ‘seed 
‘of consciousness. We are here’ clearly faced with a double paradox: that 
consciousness has emerged from Inconscience, and that order ard reason 
: ‘have appeared out of a blind ‘Chance. : a 

Other explanations have’ to be sought; such that, Consciousness itself j is 
the creator of the -world out of inconscient substance; ‘and that there is a 
veiled Mind behind: creation which has produced a screen of inconscient | 
Energy., Is. then creation merely. the thought-product of an extra-cosmic 
Divinity? If so what is the purpose of this play of ignorance’ and suffering 
and the undivine elements which ‘are the very opposite of the Divinity? 

A more satismctory explanation is that the creator, ee exceeding 
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creation is yet immanent in it, Eor we see he sundérlying the. cea 
' Energy is a ‘secret involved Conscioustiess which’ manifests ‘forms here by... 
- thé process of evolution.’ Free variation’ of possibilities would then explain. 
- the working of Chance, while the presence of persistent: powers of. the 
- Infinite, . which ithperatively. fulfil. Somes would explain mechanical 
. Necessity. ; J a j . 
Energy seems to create sban but in reality abico is inhèrent i in 7 

- Energy. ‘Substance, in-fåct, is apprehended by the. material sense in'the `| 
forms of Matter, but the’ involyed elements are ever’ present. Thus the 
‘seed itself contains the compressed energy-substance of the’ developed: - 

_ organism, and in the same way genes and chromosomes carry their hidden. 

psychological elements, and even the ‘stibconscierit physical parts aah in” 
them the impressions and habits from the distant past. | 

. We'can- understand therefore that the mind can act’on thé physical energy- 

substance of the body making: the latter its instrument for movement. In 

addition the ‘material body, since. it contains a secrétly conscious. Energy, - 

also influences the mind’s action. But the’ Truth is that mind dominantly 

' directs the body; and:a ‘still deeper Truth is that a spiritual- entity, a soul 
within, is the secret guide of both mind and body. The interaction of mind — 
and body i is -accounted for by: the fact ‘that a secret consciousness in living . 
matter responds: directly to the mental consciousness. . Thus a divine Mind. 
and creative Will operating through a Consciousness that i is S cuTEnE iea 

evolution becomes justifiable. TE a es : i 
: But to see clearly the true origin of things behind the outer movements of : 

Nature, we have-to follow-the higher’ reaches. of our “evolving consciousness. , — 

' Life as well as.Matter are both below the-conscious level of Mind. And 

: Mind. at first is involved, in the thoughts and reagonings of the mental 

. being. We only begin to see-the. further process—a step towards the dis- 

~ coyery of the truth of things—when we stand back and Obae the workings 

of the mental Energy in“ ourselves. = >- j | 
A profounder result .of self-observation - - comes hee we ‘quieten the- 

“mind. We discover firstly that mind contains the seed of the Indeterminate, 
but in its.action it creates: determinations of itself in the form of thoughts. - 

. These mental determinations are composed. of currents-of mental energy ' 
that enter from outside, from a “universal Mind or_other minds, Secondly . 
we see‘ that.there is`a subliminal mind from which’ mental feelings and 

l perceptions arisé. And there are also higher planes of conscioustiess, Thirdly - 

| we discover that a ‘mental being. (or ces is ‘the true eee supporting 
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the mind energy. It is this méntal Purusha that first dppears as the silent. , 
witness; but its true role is the active ruler, the knower. But does this mental *. 
Purusha create the determinations, or ar> all formations those of a eie 


Mind, orare they the dynamic truth of the hidden Self manifested on the - 


mind’s surface? 


The cosmic truth can ‘only be ead aa we reach the Gram 7 


consciousness beyond the mind .in Ignorance. We then: realise that both 


the individual: and the cosmos come from a transcendent Reality. But even: 
$0, the individual will and nature exért a shaping . influence. The question, - 


I 


- however, still remains whether the thought experience of the mental Purusha Se 


is a self-determination or is created by an external Nature (Prakriti). Or i is- 
all creation ‘the play of a cosmic“Imagination? Overmind cannot resolve, | 
these three views of creation, since it sees that each is valid in its own right. a 


_In Overmind we clearly have not reeched the true integrating Oneness. 
Thè opposition of a divine Reality free from determinates (Nirguna), and 
“a divine Reality who i is the source and container of. all determinations (Sa- 


" guna), i is not yet: reconciled. Overmind maintains equally and independently ' 


these: two truths. of the Eternal. l 
Since the Absolute is, in its transcendence, free of ieee aise there 


rust be a’ Power (a reality of itself) thet has created the universe of deter- : 


minates. But since, also the: Absolute and the Power find Oneness in the 
“supreme ` Reality, low have determinates originated from that which is, 
free of determinates? The» question is not. resolved: by considering the 
” Absolute as a Non-Existence, ór contrarily that,the creation is a2 illusion.” 


| We have to see that ‘the Absolute is Indeterminable only in the sense that’: 


it is not limited by any determinations, and that the supreme Reality cannot ` 


_ by any means be the creator ‘of an unreality. 
When we rise to the supramental cognition beyond Overmind we realise: 
the true reconciling’ Oneness. Here we sze that the Infinite is the foundation, 


- and that the Power is its dynamis of 3elf-existence. Thus thé Infinite of, 


„ Being is an Infinite of Power: which contains endless powers’ of its being. 


< All possible: manifestations are then realities of the ‘Divine Absolute. But - 


‘ordinarily we see only the possibilities and not the, Reality behind: them. 
It is the supramental Tnuth-Consciousness that pane all as one 


; | indivisible whole. 


Sa 


"Spiritual experietice: “has revealed the Abone to be eternally an “Exis- 


tence, Consciousness and ‘Delight of: Existence. To the: mind experience. 


_ (and ‘even: Overmind) these are three e separate, aspects. But: to supermind a 
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Topo they are an inseparable Trinity, where Delight expresses itself - 
as Love, Joy and Beauty; Consciousness as Knowledge and- ‘Will; and Exis-. 
tence as the fundamental powers of manifesting Self (Atman), ihe Divine | 
(Ishwara) and Conscious Being (Purusha). 

Each of these aspects has its own triple poise, (thus kik baie 
‘itself on the knower, the known and knowledge), and each poise has ‘its 
own lines of determinate relations and forms. All these outbranchings . of 
powers and possibilities are unified, and harmonised by Supermind. It is - 
our present separative consiousness that cannot see this higher Reality, 
Consciousness and Power. The mind itself has to awaken to-this integral - 
Truth. Se 
But the Absolute is not limited by any sum of its determinations; neither 
is it bound to any pure indeterminability. It is both the Indeterminable as 
well as the source of all determinations. We experience it through. spiritual 
experience as ‘the immutable Self, the Non-being, who is at the same time 
‘the Eternal with infinite qualities. p= 

Both aspects are one and inseparable, iioi kA we experience: then 
'_ separately as the immutable self not-bound by the creations of Nature, and 
‘as the dynamic‘ creator of a: world of determinations, expressing freedom 

in infinite variations. It is possible also for the individual being to partake 
.of this dynamic freedom’ For a stage,is reached when.one can pass from 
‘the mental to the supramental status, especially after the mind has been 
absorbed in the silence of the Spirit. We see then that in Supermind there 
is always the Unity ofall, and with each being, while:on the. other hand in 
the Overmind cognition each aspect and ‘power retains its own independent 
potentiality. In the surface mind we lose that knowledge of unity in an - 
exclusive separateness, and only in reaching the spiritual.. mind do we ` 
begin to experience the truth of integral oneness. 

We now see that Inconscience: which seems the negation. of the. eternal 


r 


_ Reality is the Infinite’s power of self-oblivion of the Spirit, a self-involution =e 


where all is latent. The Inconscience corresponds at the lower, extremity to 

. the infinite silence of the Superconscience at the heights of Spirit. This 
self-oblivion of the. Inconscience is the basis or first condition , out of - 
which Ignorance has next emerged in the material universe.. <: | . 
We speak of Ignorance not as an abiding factor of the don: which ; 1S 
neither illusory nor temporary. It is the Ignorance that is.a subordinate 
or.temporary movement, an as yet imperfect but. evolving knowledge in 
- which the true self-awareness is concealed. The outcome of this. movement 
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> is the complete emergence a manifestation of the ‘integral’ self- 
knowledge.in the cosmos: |. 
_' Beyond the suptamental plane. is ~ pure Divine Nature of Sachchida= 
' panda; yet in these greatest heights _of manifested Spirit the. Truth- 
conscioúsness is ever present. Here identity, inclusion and interpenetration 
_ of consciousness exist in mutual Geren = being, and not in a blank 
nothingness. a ae te 
-7 Above all E EA iher. is the pure- existence, ‘consciousness. and 
delight: of existence; yet even in this ineffable Absolute all the inherent 
< truths of the supreme’ being that we i in the: universe are 
:. present in a pre-existent pee _ i i a 
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: CHAPTER I. 
BRAHMAN, PURUSHA, ‘ISHWARA—MAYA, PRAKRITI, SHAKTI. 


There i is a. supreme Reality that, is absolute and infinite, and hence in- 
determinable. It cannot be defined by the limited mind; and-yet it is’ not > 
altogether unknowable. There is a spiritual being in us which is oné with 

o the. Supreme, and it can know that greatest poy OEE knowledge by ` 
identity.. ` 

_ Thus we discover that the oni has. deeenined itself i in the universe 
by truths which are at the same time beyond the universe.’ We can; seize 
these: truths by a spiritual intuition or by a widened idea expressed in.a - 

direct revelatory language, not in abstractions. We thus have: to ae | 
accustomed to the opie of the Infinite in order tó comprehend this great 
| ote bag : : 
“We become aware of Aare supreme Truth-aspect as an infinite self- 
existence, self-awarenéss, self-delight of being which pervades, supports . 
-and dwells in all things.. Each of these aspects has also its three terms:' thus - 
self-existence appears as self. (Atman), conscious being . (Purusha), -and ° 
God: (Ishwara). In-a -sense all is the Supreme (or Brahman) in manifold 
forms and aspects. Brahman is at once Mind, Life, Matter, ‘as well as Cof- ` 
sciousness, dynamic Force, and the Bliss of existence. Brahman is the mner * 
Soul of all things ds well. as. the Lord of all Beings. He is the Atsolute who í 
sustains the Cosmic Self- (Aiman) which is also the self of each individual.. 
His Consciousness-Force has. become the Creator (Ishwara) whose. eternal 
“portion is the soul. or - psychic entity of-the individual. The dynamic ‘power ; 
-of me Ishwara is his creative es orce y oga-Maya) which i is at the: same tite | 
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‘Conscious Power (Shakti); while Purusha is the’ viduals aspect’ of 
the eternal Spirit. | 
This ominipresent faite, is at once EERE and personal. Thus 
„Existence is at the same time the one Being. The Power of Consciousness 


has also its three fundamental aspects: the creative Maya, the executive, 


Prakriti, and the conscious Power of the Divine Being or Shakti. ‘The 
three aspects and their. Powers are not only truths of the cosmic universality, 
‘but of the supracosmic Transcendence, and of the separative individual 
existences also,.and hence the basis of our total existence. 


The logical intellect only sees this, one, Reality in its separate aspects; | 


and because of this sees only contradictions. Thus the Absolute is the’, 
Creator and yet the silent Witness of the workings of Nature, whose pro- 
cesses appear to us miraculous. Yet there is a hidden reason in things; 
although we should notè that processes operate by different laws on: dif- 
ferent levels of existencé—in matter, in life and in mind. Hence our ra- 
tionality on: the -limited mental, or rather intellectual, level‘ has difficulty 
in probing the other levels. 

_ The creation appears to us miraculous because of our inability to diei 
its secret plan. Our finite consciousness cannot measure the Infinite. Ordi- 
narily our reason takes.the finite operations of Nature’and extends them to 


„generalised. universal conceptions. But we ‘have to’ realise that theré are 


different orders and standards of reality. Atoms, composed- of electrons 


(particles of enezgy), aggregate to form. molecules, and: these form complex ` 


compounds which build up the units of Life, the cell. But the laws of matter 
cannot explain life movements, and still less.the action of mind’ and: soul, 

The interaction of life and matter, as well as that between ‘life’ and mind, 
which we see in our own body, have each their own different mode of working 
as distinct from the purely. physical laws. But we see-further that each prin- 
ciple or finite has behind it the working of an Infinite; and it is the knowledge 


of this occult Infinite that-can give the clue to the phenomenal working- 
. We thus see that both the infrarational and the a are Peyon the 


intellect. 

= The logic of the Infinite: belongs ‘tova greater sde of reason dire our 
finite logic; for it embraces all beyond our ordinary. observation: Through 
intellect alone we cannot see why out.of the same nexus of forces different: 
-results are possible.:The intellect is an indirect instrument of: knowledge. 
dependent on reason and the senses; intuition, on g other hand, belongs 
to direct awareness. a 5 l 
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The working of an ‘infinite Consciousness and. Will i is not TTR to an- 
ethical reason set up by our own standards of judgement. In- order to see . 


the action of the Infinite we have to make our faculty ‘of reason plastic and | 


open to larger possibilities, for’ it is clear that: the Infinite: cannot be defined. 
by any one term or aspect,- The Infinite’ is at one and the same ‘time ‘an 


essentiality in things, a boundless totality, and a multitude. This. AS, ‘the: Y 
basis of the whole knowledge we are seeking. = ` ae 
` We have to see both -thè static silence and the dynamic truth of the Inf 
" nite, since one side of the ‘Truth is“ not the whole Truth, ‘This integral | 


Truth of sameness or unity of action and diversity with. harmony of action 


~ 


"must become the inner basis of our own progress. ©  -~ , 


_ From the viewpoint of a ‘plastic reason we see that, our. eal difficulty i is. - 
"verbal and conceptual. To us the Absolute is ‘indeterminable’ and yet it- has j 
created’ a world of determinations. But the Absolute is.not a negative Prin- 


ciple, but’ is free to determine itself infinitely. There cannot be any ‘real 


l contradiction between the. Absolute’ s freedom from limitation and ‘its own 


creation; ‘one is complementary to the other... 
When we see the illimitable freedom .of the Infinite it’ ‘is ‘the, ae 


expression of its freedom and infinity,-not a negative or contrary ‘aspect. 


- 


This becomies- clear when we realise that all qualities are powers of the 

Absolute, freely put forth or held back in itself: The mind‘ cannot ‘easily: 

` grasp this irifinitude of action. and qualities and powers of thé Absolute: 
But how has the One, the Transcendent, become the Many, its apparent 


+. 


opposite? Here wè are thinking of One as the mathematical finite. unit which | 


can, only become the many’ by fragmentation: The infinite Oneness. cin 
contain and: become infinite’ multiplicity, and at the same time exceed all 


multiplicity in- infinite oneness: ay , 
Likewise the immobile silence. of the Spirit i is also a infinite power and. 


energy, the force of the’ Spirit. The ‘silence is the basis: of the midvement; ` 


$0 in our own being when. we arrive’at this immobile stability we. can base 
‘on it a higher force and energy. It is the witnessing silence. of the gin in 
` all -the’ workings .of Nature. ` 

The Infinite is at-once Form and ne Formless. The: Tories is’ the 
coridition of free formation; and it is because it is formless that the Divine. 


“manifests all possible shapes of-being. Form is the body: of the formléss; | 
“and: Name is the’ character or quality of that form. Hence, the formlessness : 


of “the Infinite is‘ also ‘nameless. ~- > - ; 


A finite can oaly exist by’ the Infinite, but it is not a division of the I 
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“finite. Every object is a formation’ and expression of the one Reality, 
the Indivisible. Each object is one with the anne and with all other 
objects. 

The One has become the Many but there is no division of the One. The 
Creation adds nothing to the Infinite, which is not ‘merely a sum of things. 
Nothing is separate or unconnected without ‘a common basis or sia 
for the Identical is the root of all things. 

All things have a common identity and yet each thing is different from | 
‘the other. Force, substance, mind, life are each a recognisable unity belonging - 
to one harmony, and yet each manifests varying formations. The indwelling 
Reality has built the universe on the principle which we see in the develop- 
ment of one seed into a million different fashions. This multiplication does 
‘not affect the underlying immutability of the eia because the Self 
and Spirit in things is one everywhere. | $ 

Since universal existence moves between a diversification of the One id 
a unification of the Many, we use logic to find the right perceptions of re- 
lations, and reason to find the one law and reality unifying the differentiation 
of the many. 

Having considered the being of the Supers: we now consider its con- 
sciousness or creative Power, Maya.Maya, the, universal consciousness ‘and 
force of the Eternal, is one and manifold in its action. We have to note 
firstly that this Power is at once All-Being, Cosmic Self and. individual 
being, and expresses a free power of self-variation. This opens the way for 
the individual consciousness to know itself as universal, and again as tran- 
scendent. Later we have to consider the connection between our own limited 
status of consciousness and the infinite all-knowledge. 

Secondly we have to see that the Infinite Consciousness is also a power © 
of self-limitation: Each individual self is a different psychological cèntre, 
each manifesting its own truth of the Infinite. The spiritual individuality 
thus expresses a specialised centre that acts according to its own self-nature, 
accepting a conscious limitation. In the same way there must also be a 
power of cosmic limitation, which instigates and maintains independent 
actions, as we ste in Mind, Life and Matter. But at the same time this 
cosmic or individual conscious self-limitation does. not yet account for the 
_ division or ignorant separation of our own consciousness, 

Thirdly a power of complete self-absorption of the Infinite Consciousness 
has to be admitted. This self-absorption expresses itsélf in two opposite 
cosmic poles, either in the involved self-awareness of the Super-conscience - 
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„or at the opposite extreme in rile self-oblivion. of the jioni: From. ` 
this we can admit a partial action o$ self-absorption where separative aware-. 


ness becomes possible,—awareness of one field of pene: while the rest.is 
| valg and not, outwardly. active. 

| We now see that there is: no opposition ee the ea Nine pir 
consciousness purejexistence, ‘pure bliss—and the manifold activity of the 


‘universe, since the?Infinite Consciousness, static and dynamic, has. both ` 


_ aspects present simultaneously. What we see as staticity holds within itself 
"the latent powers.of dynamism, and the dynamism itself has ever the vigilant 
support of the silent status. It is thus possible for the individual to expe- 


rience a double consciousness, one on the surface moved by the ignorance `’ 


and the dualities, and the other.a calm, vast, ‘witnessing detachment. - 


From a higher consciousness it is possible to both observe and act:on the 
"parts of our inner and outer being. We can thus either enter into the work-. 
: ‘Ings of our nature, or withdraw from them into an inmost centre of our. 
being. We. can. also experience an equal, enveloping consciousneés: that 
realises the omnipresent Oneness. All these states are admissible to a larger 
reason or to the spiritual soul. : 
» In relation'to the universe Maya is the dynamic c consciousness and Force; 
while its immobile, immutable being is the Self or Atman. In the individual 
we realise the Conscious Being or witnessing self as detached from the åtti- 
vities of Nature, the Prakriti. :But above all, in ‘the Transcendent; there is 
the Conscious-Power of. the Supreme, the Shakti; that acts through the 


Maya and the Prakriti. “There is no real duality between the Divine Reality 
and its " Consciousness-Force (Chit-Shakti), Although the static immobility — 


is the fundamental and. impersonal- aspect of the Supreme, it isnever separate 
` from its activity. Thus we can experience in our own being the Self as the 
individual centre, and also its vast universality, and ultimately its oneness 
with the Transcendence. At the same time the Self can be realised as identi- 
fied with the movements of Nature. The Self here represents the eternal 
_ freedom, of the Spirit. | 

| While the Self-is essentially: transcendental, the Parish is aaa 


individual and is closely connected with Nature,- Pyrusha is both impersonal. 


and.personal, and imparts its consciousness to the Energy which is Nature. 
This play of Purusha and Prakriti we experience in ourselves. If the Purusha 
is passive we become subject to the blind forces of Nature. If the Purusha 


becomes aware of itself as. Witness we can know thé processes of Nature, . 


and reject the present formation in order to re-create from the spiritual 
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THE LIFE DIVINE 


level. Eventually Purusha can become lord of its Nature, Ishwara. 

In the old Sankhya philosophy Purusha (or Consciousness) and Prakriti 
(Energy of Nature) are eternally separate-but at the same time in relation to — 
each other. Matter, life, sense, mind and even intelligence belong to Prakriti 
‘(Nature), while the pure consciousness of soul and. Spirit is the Purusha, 
Nature can only become active by the assent of spirit; Purusha becomes the 
_ free master of Prakriti by refusing to be involved in Matter. Three funda- 
„mental modes characterise Nature, and only when they are in’ equilibrium 
is there quiescence. While Nature is one, Purusha is‘plural as individual 
souls. Such is.the position of Sankhya which expresses pragmatic truths 
‘but not the fundamental truth of either self or Nature. As Nature evolves 
so she reveals a concealed consciousness; and so also the individual soul in 
its own self finds a oneness with all souls. The oneness of soul and Nature is. 
` the wider truth. - 

It is the Transcendent Self that becomes the Purusha and rules its own 
Nature. The duality has been créated so that the Spirit may be free to’ 


control and work out Nature. Many possibilities are open to the Spirit in - 


its action on Nature. The supreme Conscious Being is the Purushottama; 
while his supreme Nature is the Para-Prakriti. In a similar way Mind- 
Nature-has its mental being, Life-Nature its vital being, Matter its physical 
‘being and Supermind the Being of Knowledge. In the individual the 
Purusha ‘stands behind all as the psychic Entity. 

In the cosmic relation Being is the lord of its Nature. In the transcendent 
it is the Divine Being who is the master and creator of the universe., The 
supreme Person is the controller of all energies, the Inhabitant of all souls. 
and minds, the Creator who has built all in his own being. He is the Spirit 
in all, the Father of all, and in his Consciousness-Force the Divine Mother. 
He-is not a personal God possessed of qualities, but the Eternal, the Pan, 
‘the Ineffable, the Divine ‘Transcendence, - 

- Yet there is no real opposition between, tke aspects of personality and 
_impersonality. Nature, the inconscient Energy, appears in the world to be. 
l entirely impersonal. Personality only appears with the emergence of con- 
. sciousness. But personality is at first restricted, and can only be surpassed 
by rising to the Transcendence. What we lose is the superficial conscious- 
-‘ness, for behind is the one, real, eternal Person, the Almighty. He is the 
_ omnipresent Conscious Being. In ourselves we must become conscious of 
this.true. Person arid not confuse personality with the ego, which being limited - 
has created the opposition. The supreme reality is transcendent as eternal 


- 
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Being or Self, is cosmic as s Being or Person, and the same Selfi is the individual 
- Being or Person. o 
= The Divine Being as hea is the ruler of etic: but not in 
the human sense acting by a mental will. -He is the all-consciousness- aware 
of the-truth of all things. The Divine is free and unbounded, ye: He acts by 
” laws which express the truth—actual and potential—in things. He exceeds 
-all actions of Nature, but He is also present in them. Nature in the world 
is buta limited expression of the Supernature. Within the outer, mechanical, 
‘automatic law is a spiritual law of consciousness which gives a secret con- ` 
‘scious necessity to Nature’s apparent arbitrariness. In viewing. the divine 
government of the world we tend to be either anthropomorphic (as in the ` 
religious: standpoint), or mechanical (as in the scientific). The truth is that 
` the world is governed by the One in all and overall, according to a law and 
. logic of an infinite consciousness. l 
We now-see that on the static fórmation of the immobile Self-Ezistence,,. the 
k Consciousness-Force (or Maya) creates the eternal dynamism. ‘To ‘see the 
complete truth we have to experience both the Silence and the Dynamism. 
The Consciousness-Force (Maya or Shakti) is seen'to be the. power of 
Being (of the Ishwara) who is the lord of all this creative movement and . 
forces of Nature.’ What Nature does is done by the Spirit; there is no duality. 
Absorbed in the Silence Nature and the creation cease to exist or be real. 
Also experiencing the Being as Person and Ruler the Shakti disappears and 
becomes an attribute of His cosmic personality. Yet-we havé to see the 
many-sided Reality of the Infinite. The impersonal and -personal is one 
- truth, and so is the dual Person, the Divine Self (and Creator) and the 
_ Divine Mother (and Creatrix). In: the superconscient these two (masculine 
and feminine aspects) are fused; but in the universe. they: become the dual 
ptinciple of Mother-Energy and the cosmic Self-(Ishwara). The Ishwata . 
acts only through her as executive Nature. And since we also are children 
of Nature our ‘surrender to the Divine Being must be through the ‘Divine 
. Mother. Thus our ascent into the higher Nature of Supermind can only be 
‘done through the supramental Shakti. Thus we can affirm that one Reality , 
supports ‘the manifest creation as Self, experiences it as Purúsha, and governs . 
‘it’ as’ Ishwara, and its action is maintained by -the Consciousness-Force 
” through the respective principles, Maya, Prakriti, and Shakti. 
- To present this spiritual experience of a manifold Oneness to the misd 


` -we have tò'usė abstract terms or formulas. But such philosophical presenta- . 


‘ tion does not transmit the living spiritual or mystic vision, the ‘inner reality. 
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What then is the true connection between the individual Soul and the 
Divine Being? All is a creation of God,.but at the same time each individual 
soul is an immortal portion of the Divinity. The Many exist by the One.. 
It is the ego that hides from us this oneness and the dependence of the 
individual being on the Divine. Therefore we must proceed by surrender 
of soul and nature to the Divine Being in order to, attain to our highest 
self, and surpass the ego. This is the decisive step towards our realising 
oneness and Identity with the Divine. 

A -last question remains. Is the manifestation a partial movemént, an 
inferior order, since the timeless Non-manifest would seem to be the ulti- 
mate true reality? First we realise that what is fundamental in the Time- 
expression is pre~existent in the ‘Transcendent. Both Time and the Timeless 
‘are the samé Eternity in a double status—one in motion and the other 
immobile. 

Time and Space is the timeless and spaceless Reality self-extended -to 
reveal what was within it. Whereas we see Space as a fixed order, and 
Time as a movement, Space is really a constant mobile that creates in us 
the sense of time-movement. While Space is that which holds forms and 
objects together in their relatedness, a is the movement of power that 
carries the forms and objects. + 

In the material world Space appears as an extension of material Energy, 
(or metaphysically)'a representation of the Inconscient Infinity in action. 
Time would then be the course of that movement, (or psychologically) an 
impression created by it, for Time is something felt subjectively, by the mind. 

We realise that there is a different Time and Space for ‘each status of our 
consciousness, all issuing from a spiritual reality of Time-Space. Behind the 
physical Space we become aware of a subjective Space-extension in which 
mind. lives and also acts upon space in matter. In a deeper consciousness 
we become aware. of:a pure spiritual Space where Time as we know it no 
longer seems to exist. 

The Time movement is relative, although .Time itself is real. Each 
state of consciousness has its own Time, which are related to each other. 
Both Space and Time originate in us as a subjective experience, but by the 
sense-mind space is’ projected into an objective field. Our sense of Time 
(which is beyond the sense-mind) arises from our mental awareness of 
happenings as things in detachment from our witnessing consciousness. 
Time in its original status is the eternity of the Eternal; and Space is the 
infinity of the Infinite. 
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. Eternity has three states of Consciousness. First there i is the ees 
eternity; second, the awareness of the ` totality, but in successive. relation; 
and third, the successive or processive movement, which is Time in ‘move~ , 
ment. We see then that there are’ many standpoints in which Time can be 
viewed, but the being of the Infinite caii experience all-positions in a simul- . 
taneous vision. All,elements in this whole-vision are seen to be sey 
' related in a harmony, a unity of the diverse aspects of the onè Reality... 

In the same way we can see the possibility of the co-existence of a Timeless: 
and ‘a Time Eternity, two simultaneous and interconnected powers. of the 
oats and a Rat : ` 
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URVASHI IN THE RIG-VEDA 


[JRVASHI is connected with Swargaloka in the popular imagination. 

She.is one of the many Apsaras that dance in the Court of Indra, the 
Lord of Heaven. So much has been written not only in the Puranas about 
her but even in literature that one hardly notices the fact of her vedic origin. 
Kalidas. speaks of her as sukumaram praharanam mahendrasya “the 
delicate missile of Indra”—and Tagore has given one of the finest lyrics . 
on Urvashi as the “Ideal Beauty” in Bengali. 

But many legends and gods that figure in the Puranas. find dar origin 
in the Veda. The legends connected with the. Angirasas, those of Sarama, 
the Dasyus, the Maruts, Aditi, Diti, Rakshasas, Gangharyan, Apsaras, etc. 
all find their origin in the Veda. 

- But because the origin of the legend is in the Veda, it does not ilog 
that it has the same significance in the Veda. There are no storiés in the 
Puranic sense in the Veda. The hymns only mention the name, but in 
connection with some action or incident, and’so there is much difficulty 
in ascertaining their true significance. . 

. The Brahmanas, Yaska and Sayana, all have sonnel the mistake ee | 
applying the Puranic legends to the Veda. That is.to say, they all try to 
read the developed legend into the original hymns. This is really the re- 
versal of the true‘ process for understanding them. The Vedic hymns must 
explain the Puranic legends and not vice versa. 

Veda speaks of many kinds of beings over and above man. It accepts 
the existence of worlds other than the material earth and of beings on those - 
planes. Thus, we have the gods, the demons, the Rakshasas, the Apsaras, 
the Gandharvas, etc. These bright and divine beings as well as the dark 
and undivine ones act on the human being. Beings of all the worlds have 
entrance here and act upon man. The struggle between the forces of Light 
and those of Darkness is spoken of in the Veda and it finds amplification and - 
padding in the later Puranas in which plenty of elements of popular ima- 
gination are brought into play to make it understood by the ordinary man. 
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p . References to Urvashi å in the Rig-Veda a are as follows: II. 27. 14; IV. 2.18; 
ar. 19; VII.33.10; VIII. 38. 115 ‘and X95; which is the colloquy of Puru- 
: ravas and Urvashi. Baci f 
Tt is clear from the study: of these ar that the word “Urvashi” i is not ` 
. o in all contexts to indicate a. person of that name. In II.27-14, the seer 
prays for abhayam jyotih: in “Urvashi. ig Sayana hithself does not always 
“interpret, this: ‘word ‘as a proper noun. In IV,2.18 the main deity is 
Agni, Fite, to-whom, the Rik is addressed. - Vamadeva speaks here 
of two things: 1, herds of the Cows in an opulent place ‘anc 2. birth of 
the. Gods, Both. ‘these. illumine Urvashi—“the wideness of mortals.” In | 


te V.41.19 “Urvashi” occurs. in both the lines-of the Rik. Here she raises the 


| chant ‘and she covers with her light the offering of the sacrifice... There i is” 
. no idea of the nymph of heaven or even-of the’ water-spirit here. 

Urvashi mentioned here (V.41.19) with J/a and the’ Rivers must ‘there-. 
| ‘fore represent a similar psychological function. It is clear -also that-she is _ 
' not here the celestial nymph of the later day Puranas. In the Veda.we must 
‘accept “the psychological’ ‘sense suggested not only by the context but by 


etymology.” It indicates “wide enjoyment” or “infinite delight.” It is when 


one has found the “fearless: Light”—abhayam jyotth'—that one can. have 
“Urvashi”? the’ “wide enjoyment. It is when. one is settled in Urvashi: 
(wide. enjoyment, above) that One expefiences - :abhayam jyotih—“the fear- 
‘less Light.” Beyond the heaven of the Mind—Dyuloka, we findin the Veda 


a several intermediate planes between Mind and Ritam i.e., Supermind. T here 


is- Brhat Divã? —the “great Heaven” and there are the Trini Rocand* 
“the three shining realms. > Of all these realms of Swar Indra is the Lord. 
The “reat heaven” has: the “wide enjoyment”, Urvashi. This original -. 
Vedic symbolism seems tò have. given rise to the Puranic- legend i in which. 
‘Urvashi figures as a celestial nymph—clearly a power iti the-hards of Indra. 
. In fact, Kalidasa speaks of. her’ as sukumaram praharapam of Mahendra! 
But we. are here not concerned with the Puranic legend. - 
In all these ‘references the etymological sense SF- +a is deminant: se 
Uru, wide; and Az As—to enjoy. ‘The name so formed. can’ convey ‘ “wide- 


-- ness’ either, of Light or of ‘delight. Urvashi in these ‘hymns i is connected 


with Light, ` ey speech ane Illumination. 
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URVASHI IN THE RIG VEDA 


It is in VII.33 and in X.95 that we find indications of the origin of later - 
day legends. In VII.33 Urvashi is connected with Vasishta and in X.95 
with Pururavas. 

In VII.33 Urvashi is the mother of Vasishta. He. is the manasaputra of 
Urvashi by Mitra and Varuna. Vasishta with Agastya is born from a, pot. 
It is stated in the hymn that heis Urvasyd manaso jatah—“born from | 
Urvashi’s mind.” It is seen here that shé is not yet the nymph of Indra’s 
heavenly court..Pururavas is not mentioned here. Though Urvashi is 
spoken of only in VII.33.11 it is thought advisable to give the gist of the 
whole Sukta in order to bring out the full significance: 

VIL.33 

Fair, (of colour) with their hair knot.tied up on the right side, 
urging thoughts, they give me joy; I stand up and declare round the sacri- 
ficial-seat to warriors (or gods) “do not remove the Vasishtas away from 
me.” (1), They it was who led Indra from afar across the tank (or-Bowl) of 
strong drink, from the Soma of Vayat, son of Pdsadyumna. Indra chose the 
Vasishtas (2). In the same way, by them they (the people) crossed the 
river easily; similarly, with their help, they killed division; in the same 
way, they—the Vasishtas, by their- hymns made Indra protect Suddsa in 
DdSarajfia (battle). (3) O, men,—(of the Vasishta family) by your hymns are 
the Fathers happy; may you not come to. harm the Immutable, the Im- 
perishable; for, by their hymns that invoke power, it was the Vasishtas 
who held the Force in Indra by their great voice. (4) Thirsty, surrounded, 
in need of help in the Dasardjfia, (battle) they (thé Vasishtas) upheld (us) 
like the heaven,—it was Vasishta’s hymns'that Indra heard (paid attention 
to) and made for the Tritsus that wide, other world. (5) The Bharatas were 
split up on all sides (like) helpless children, bereft like the sticks used for 
driving the cows;—then, when the Vasishtas walked in front of them— 
(took the lead), the people of the Tritsus, flourished. (6) It is the Three 
that make the creative energy in the worlds, Threeare the nations that are 
Aryan in whose front is the Light, three Shining Ones that cleave to the 
' Dawn—the Vasishtas know therh all. (7) Like that of the Sun is their in- 
creasing Lustre, their greatness is profound like that of the Ocean, their 
speed is like that of the wind; your hymns of praise, O Vasishta!, are not 
for another to follow—(i.e., to imitate). (8) They (the Vasishtas) alone move | 
freely on the secret tree of the thousand branches (i.e. the world) by the 


1 (May you not be harmed by the Immutable and the Imperishable). 
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perceptions of the heart, weaving the cover (or cloth) extended by- the 
. Cortroller, the ‘Vasishtas approached the Apsarasas (9) (It is not certain 
whether the roth Rik is by Indra or by Sons of Vasishta. Sayana’. 

When Mitra and Varuna saw thee bounding forth! from the Light that 
was like lightning, it was thy one (or sole) birth, when Agastya carried to 
thee the people from all sides. (10) Hence, O’ Vasishta, thou art the son of 
Mitra and Varuna, born, O’ Brahman, from the mind of Urvashi; a drop. 
~ emitted, all the gods by the divine hymns held thee in the lotus. (11) He, 
(Vasishta), the perceiver knows well the two worlds, he is a thousand-giver, 
or is himself a gift; having woven the cover (or cloth) extended by the Con- 
troller’ (Yama), Vasishta was born from the Apsara. (12) Born in the sacri- 
ficial sessions, impelled iby prostrations (of surrender), they sprinkled equal 
B fluid in the pot; from the middle rose Mdna,—tfrom . there the Rishi that 
was born was called Vasishta. . (13): 


Note: “*Paridhim,’ = Paridhiyaté anéna janmadi pravaho vivak- 
_ gitah; (9th; Rik); A AE samsarapravaho vivaksitah . (Rik:10) 
Cae) l S 


“Tt is clear from this hymn that Vasishta and his Gotra (family people) 
were men of fair complexion and their Soma-juice had special appeal to 
Indra. Like Vishwamitra, the Vasishtas also render easy the crossing of the _ 
Rivers by men of Sudasa in the Dasharagna battle. Vasishta seems to have 
rendered signal service to the Bharatas under Tritsu: The leadership of 
the Vasishtas gave them the wide world’and the lost unity. Vasishta has the 
mystical knowledge of the two worlds: he knows the web of birth. and death 
and the tree of life. He approaches the Apsaras for a higher birth, higher 
than human and physical. Mitra and Varuna see him spring forward from 
Light, This birth of Vasishta i in Light is his spiritual birth. In this Sukta 
there is no direct relation spoken of between Mitra, Varuna and Urvashi. 
‘It is inferred and added by later commentators, and has gained currency. 
This birth in Light, to my mind, is his birth in Urvashi. The words of the ' 
hymn are’ 34a) Wret:,—‘‘manaso jatah”—“born. from Urvashi’s mind” and 
later it is mentioned that he had his birth inthe Apsara. These statements 
put together prove almost conclusively that the plane. of Urvashi is the plane 
of consciousness in which Light i.e. Knowledge, is self-existent. That was . 
the inner, spiritual birth of Vasishta. In. X.95 also Urvashi is described 
as “Shining like Lightning” (X. 95. 10). 
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In fact, the word “Vasishta”’, like the word “Urvashi”, is not in its origin 
a proper name. It is formed from the root Vas: to shine. The meaning is 

“most-shining” or “One most Shining”. 

In iJ.9.1 where the word “Vasishta” occurs it is an adjective Adabdha 
vratapramati Vasistha, sahasram bharah śucijihvah Agnih.» Sayana explains 
it as sarvasya vasayitrtamah® “one who sbines most or makes all shine.” 
‘He quotes Aitareya Brahmana in his support: Agnirvai devdndm Vasisthah® 
11.28. “Agni is the Vasishta, the most full of Light, among the gods.” 

In IX. 2.3 there is a reference to Vasishta: Apo Vasista Sukratu.* Sayana 
says: Vasati varirvasisthah® and adds *acchddayati, “Covers.” Vasishta means 
“one that covers the waters’”—but it can also mean “making the waters 
fuli of Light.” 

In VII.1.8. the Rik says: 

a yaste agne idhate antkam vasistha -Sukra ae pdavakah,* 

Sayana explains Vasishta as Sresta* the most prominent. 

The word “Vasishta” occurs in I.112.9 Vasistham syabhih aqjarau ajinvatam. 4 
In this hymn the Ashwins are supposed to please the Vasishtas. It seems ` 
that the reference here is hardly to an individual person—though the context 
justifies Sayana’s sense. 

In X.95.17, the word “Vasishta” is used by Pururavas as referring to 
himself Upa Siksamt urvasim vasisthah.® Sayna in the commentary says: 
Vasisthah samandndm madhye atisayena aes “Most shining aad 
his equals”. 

The entire VII Mandala belongs to Vasishta, and so we find large aaber 
of references indicating the person of that name. There tod a Sukta brings 


1 anana: aT: aga we: qfaia: af: | 
2 qia aretaragas: | 

3 afa ai aare: | 

4 a aR: g 

5 qadt adafass:-——arzareata | 
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9 qia: aut aed afaada arefaar. 
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out Vasishta’s: individuality carrying the stamp of his inner experience, his 
knowledge and his innate Light. This in itself serves as a nn, for 
the name 
This Sukta, VII.33, does not establish Urvashi in the sense in which we 
find her in the Puranas. She is certainly an Apsara here by implication, a 
being of Light, of an order superior to humanity, capable of concealing her — 
original form and assuming human body. She is not the heavenly nymph . 
of the Court of Indra here. . 
'Vasishta is the man of knowledge, wise, having imowiedge of the two 
worlds, thoroughly. at home in the thousand-branched tree of Life, born 
from Light, capable of taking birth: consciously and-according to his will. 
X.95. Colloquy of Pururavas_and Urvashi. 


There is no indication in the. Riks except indirect hints about the person 
` who is supposed to utter the hymns. Presumably, the first is by Pururavas, 
who is mentioned as rdja of her body (X.95.5). The second Rik is Urvashi’s 
reply to him. The third may be ascribed to Pururavas. The fourth and the. 
fifth are Urvashi’s words. The sixth is Pururava’s speech, while seventh may 
be by Urvashi or by any one else. The seventh, eighth and ninth are rather 
impersonal. The tenth seems to belong to Pururavas. The eleventh is 
Urvashi’s reply. The twelfth again is Pururavas and thirteenth is Urvashi’s, 
The fourteenth is by Pururavas. The fifteenth and sixteenth. are — 
Urvashi’s words while seventeenth is spoken by Pururavas. The eighteenth 


is impersonal, though one may oe that it may have been spoken by 
Urvashi. ` 


Ae Sections is given without the person) 


1. O Spouse; stay by your mind, O cruel one; let us jide mutually 


exchange words (for) these our thoughts unuttered make not for delight, 
nor in the more distant days give joy. 


'2. What shall we do with this speech? I haye stepped beyond thee like 


1 g 4, O; aà spouse; ma, by the mind; fare stay; wz, O’ 
cruel one; aait, words; ; fer, together; . mutual; soarg, . let 
.us make; q indeed; 4, not; 4, ours; WaT, thoughts; aqfaa: 
-unuttered; g à, these; wa: delight; #tq make; væ? in the 
more distant; wa, delight; ste, in the day: 
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the first of the Dawns, O Pururavas; return (once more) to thy dwelling. 
I am difficult to attain like the breeze. 


.3. The arrow of the quiver shoots not for victory (or glory), he who is 
impetuous does not (now) acquire cows or hundreds (of wealth), in the un- 
heroic will there is no splendour; the great warriors—(they who shake the 
field)—are not conscious in their heart of the sorcery.” 


Note: “Ranh” is “running”, “flowing, ” “hastening,” —indicates Por and 
eagerness. Sayana takes Mayu tn the sense of fagata,—“the roaring of a lion,” 
or “battle cry.” But Monier Williams gives the sense of Mayu as “witchcraft”, 
black magic, “sorcery.” Dhunayah means “roars”, it means flowing noisily, 
boisterous. | | | 

What Pururavas wants to say is that-his arrows no more fly and no more he 
acquires or cares for wealth. His will has become unheroic and so lost all tts 
brightness. Even great warriors like him are not conscious of the sorcery Mayu 
that 1s working in their hearts. 


4. She gives sods) plenitude and delight to the father-in-law, O Dawn, 
if she (or he) desires from the neighbour (then), she peeved the house in 
- which, being loved, she is pierced by the reed.’ : 

1 fe, as vat, with this; amt, by words or speech; omat, 
shall do; aa, thee; aë, I; =, forward; or above; amait I have 
stepped; sam, of the Dawns; afar, foremost; 3a, like. os 

2 sy: arrow; 4, not; fad for the glory or -victory; 274, of the 
quiver; aT, for throwing; 757, 3, acquiring COWS; Adee: acquiring 
a hundred; 4,. not; “fz, one who is impetuous; awit, in the 
~unheroic; ai in the will; fa, more, specially; <faaaa shone 
brightly, 4, not; st, in the heart; =, not; wri sorcery, witchcraft; 
facia they know; ama: they who make tremble. | 
3 a, she; 4q, plenitude; zadt, gives, or holds; zara, to the 
father-in-law; aq, enjoyment, or substance; 39: O’ Dawn; afa 
if, in case; afsea desires; sifted, from the neighbour; ad, home; 
à, pervades; afer in which; aq, being satisfied or being 
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Note: Father-in-law here refers to- the birth of Pururavas in X.95.9. The 
real parents are the gods and goddesses who came together at the time when 
Pururavas was being born. Urvashi, the power of Light, holds the plenitudes 
for the God who gave birth to: Pururavas “for great delight” and ‘‘for killing 
‘the Dasyus.? aÈ qa agaa aar (waist) X95. e 

WR, from F, —-to be satisfied. To accept with satisfaction. 


. 5. Thrice in the day didst thou strike me with the reed, anc also thou 
hast filled me, :undesiring intercourse; O: Pururavas, following: thy will. 
haye I come; O. a thou wert that king of my body.t 


` 


6. She who is growing bright, in a series, she joined (to me) in . happy- 
affection,she who is mirrored(as)in a lake* all stung together used to move;— 
-they (now), brilliant rosy, anointed, move not, nor do they cry for union 
. like the cows that have become nourishing ones.? *# : 


Note: “This Rik describes the various Sead: of Urvashi as seen and experienced 
by Pururavas. They have all now ceased to visit him says Pururavas. The word, | 
fart, 1. for joining, 2. for refuge and 3 for glory—all the three senses 
are possible. - 





pleased; feat. during day; : di ii night; afer, struck inj ait 
dm, by the reed. . 


1 fẹ, thrice; æ, in the past; a during the day; my 7 mā me; 
‘sq: thou struck; aaa, ‘by the reed; sa, and, moreover; =, in 
the past; ï, me; aara, undesiring intercourse; qorfa, thou fillest; 
“Raat can. mean desire; will, intention even intuition. It can be 
‘derived from Chit: to be conscious. | 

2 a1, she who; aft, glowing bright; sft, in a series; grt _ 
who -is united in happy mind; gą, one mirrored in a lake; - 
7, like; fat, knot, tied together; aq, moving, disposed to 
. move; a:, they; sa: oiņted; aama: rosy “brilliant”; a, not; aa: 
‘move; f 4%, for glory, or for union; ma: cows; Ty cancel 
nourishing ones; ara, ' (they) béllowed, cried. 

* * She whose eyes are clear like the lake 
** They bellow not for glory (union) like the nourishing cows. — 
5 S 
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7. When this (man) was taking birth. with him were. divine Powers (of 
Fire) and the Rivers, exulting in themselves that nourished him, because 
the gods wanted to nourish thee, O Pururavas, for the great delight and for 
killing the Dasyus.1 


_ Note: This Rik makes it clear that in the birth of Pururavas superhuman 
powers had taken part. It is to be noted that the first line is in the impersonal, 
the second line is adressed to Pururavas but the identity of one who utters this . 
line is not clear. It may be Urvashi, it may be Indra or any other God. Tradition 
ascribes this to Urvashi. This Rik shows the connection between the 'gods, goddesses 
and humanity and also that in the human birth there can be a divine purpose. 
It is this very idea which is seen in the Gita in the Vishwarupa, the Vibhuti, 
and the Avatara. Urvashi implies here perhaps that she was one of the divine . 
_ powers that came to him at his birth, but.as Pururavas did not fulfil the will of 
the Gods, to manifest “great delight” and “kill theDasyus,” she was compelled 
to leave him. 


- 8. When these divine Powers have abandoned their garment and the 
human being by association (or union) stays near them, then they move 
away, out of fear of me, as if afraid of enjoyment, or like the horses touching 
(touched by) the chariots.? 


1 a, sam, together with; afer, in this; amam, was taking birth; 
| aaa, came (together); mt:, Divine Powets or goddesses; 3a, 
and, moreover; $, this; #44 nourished; a% Rivers; sai, self- 
exulting; wè, for great; aq, for, because; <1, thee; yea: O’ 
Pururavas; wma, for delight; wataq, caused or wanted to 
nourish; segam for killing the Dasyus, @ar:, the gods. 

2 or, afraid of the protector. 44 Sayana explains in this rik 
as “female deer” !—But in I.112.6 ‘the Same usq—he explains as 
sarvasya palakam ! Ordinarily, bhujyu means “wealthy” rich” i.e., - 
like the wealthy who are afraid of others, but it is derived 
from the root bhug to enjoy; bhujyu: enjoyment: WT, in association; 
union, in the presence; 4q, when; «tg, these (goddesses); saxty, 
abandoning; aq, garment; amasa superhuman beings; 4a, 
human being; à, dwells near; #4, away (moving); =, in. the 
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Note: The last simile ts that of Wis oho are afraid of the touch of chartot 
when they are being yoked for the first time. They generally want to run away’ 
from the yoke of the chariot. The goddesses aiso do not want to be yoked: to 


human enjoyment and human responsibilities. They come to carry out some pur- 
pose of their own, or of the gods. 


9. When these immortal Powers the mortal fondles (touches) and does 
not contact them through two kinds of people—inhabitants of heaven and 
those of earth,—and by acts of will, then they like aquatic birds reveal not 
their own bodies, (but act) like horses repeatedly biting in sport.1 


ro. She (who) like lightning shone while descending, who fulfilled my 
changing objects of desires, a well-born active fighter to whom is born—may, 
Urvashi, attain long tife (on earth).? 


Note: The significance of this Rik bears relation to that of the previous one 
in which it is stated that the goddesses and other divine Powers conceal their 
forms from man. Pururavas seems to convey that Urvashi was not unrevealed 
to him. She descended shining brightly and did fulfil his many desires and even 
bore him a son. He expects her to hve long with fim. That this is the import is 
borne out by the Rik that follows. 


past; Ad, from me; awd, fearing, afraid; =, as if; asa, Of enjoy- 
ment aù, they; aaa, being afraid; wera, a the chariot; 
a, like, as if; oat, horses.. 


1 gq, when; atg, these Powers; AHA Immortal: reqs, fondles; 
a, together; wifaft:, by the two kinds of peoples—of heaven and 
of earth; =gft:, by wills, (Sayana renders “by sacrifices”) 4, not; 
(€a) Yat, contacts, touches; qr:, they; ama, aquatic - birds; 4, not 
ce ‘bodies: Tad, reveal, manifest; at, their own; azar, horses; 
at, na like; Ñz, in sport; daa, frequently biting, 

2 fag, lightning; q, like; at, she, who; adi, descending: faa, 
, shone; w&ñ, fulfilling; 4, my; aca, floating or desirable; statin, 
objects of desire; afr, is born,—who gave birth to; 2:, active; 
qà, fighter; asma:, well-born; sae, Urvashi: GIGEGA cross; may. 
she attain; <td, long; ara: life. 
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11. It is true, indeed, that thou hast begotten (a son) for the protection 
` of the earth, O Pururavas, thou didst place in me that power; I, knowing, 
did instruct (or correct) thee all the days, (but) thou didst not at all listen to 
me, Why do you speak like one who has not experienced (or, enjoyed)?! 


12. When would the son born, knowing, desire the father, not shedding 
tears? Who would separate a couple of one mind, now that the fire shines 
in the fathers- in-law?” 


Note: Here the ene becomes complicated because of the mixture of images. 
It is even possible to take this rik in the following sense. Pururavas learns from 
Urvashi that she would not stay. Pururavas in dejection asks: Would the son 
want to see the Father, without shedding tears? This can be taken in this 
sense also. Has ever a son, born,—desired to see his father without tears? 
Pururavas hints that no son wants to see his father—and so I also would not 
without tears want to see my father,—the Fire. Even if a son was born who 
might protect the earth, why should a couple, like Pururavas and Urvashi, 

N 4 l l 

1 sfet, thou hast begotten; «at, indeed, certainly; Ma, for 
the protection of the earth; fe, only, certainly; cam, thou didst 
place; aa, that; gexa—O’ Pururdvas; *, in me; sit, force, or: 
Power; aaraq, I did instruct; =, thee; frg, knowing; afer, 
in all; ste, in the days; 4, not; ï, me or mine; at, in any way; 
aot, didst hear; fx, ep aqm, one who has not enjoyed; 
aari, speakest. 7 

Sayana takes abhuk nų —in the sense of one who has not kept 
kis word. “O thou. who hast not. kept thy promise, why do you 
speak: >” But we have in no Rik seen that Pururavas was asked to 
give such a promise. 


2 war, when; q7:, son; frat, father; aT, borh; sam, would ie 
amq, making; =, not; 49, tears; ada4q, roll down, or shedding; 
fasta, knowing, (or having the knowledge); +:, who; ®t, pair, a 
couple; emat, of one mind; faaaiq, would separate; 44, now; aq, 
that; afa:, Fire; sary, in the fathers-in-law; ahead, shines; gives 
light. 


61 


: _. THE ADVENT | 
, completely united in mind, separate because of him? This is not therefore neces- 
sary, especially in the light of the fact that Fire shines in so many parents, + 
—in so many men en have this Fire). » 
i3. Thee I: answer, thee that sheddest forth tears; weep not for the Good 
(that is) prayed for* 1; `I send thee that which is thine in us (me); return: > 
`- to thy E O Ignorant one, you will not attain to me TORE me)t 


Note: Urvashi says to Pururavas here that he should not be sorry for the | 
good that he himself had intended—the fact of having a son. She in fact says 
she has given him back in the form of the son that which was his. As to winning 
_ Urvashi, she os that he had failed. . oiii 


_ 14. A real- God now should descend, who would not return (to heaven), 
“to teach that Beyond, the Supreme; or, let him (Pururavas) lie in the lap 
of dissolution, or may the fierce wolves devour him.? 


Note: Pururavas here speaks out two or three alternatives in case Urvashi 
is not attained or reached by him on earth. If a God, a divine Being, descends - 
on earth in order to make possible the march of man to the divine goal, to the. | 
Beyond and not return to Heaven, then man can attain Urvashi in the Sup- 
reme plane of consciousness. ‘Or, the human being should. lie subject to the - 
' determinism of Nature and remain mortal, or he may even be devoured by 
hostile forces that are antidivine, the wolves that. tear the pilgrim on the Path. 





1 yf, counter, in answer; aari, I-speak; aaa, rolling; ea, tears; 
- way, making; 4,—not; tq, weep; aed, thought, meditated upon; 
fata, for the good; 3, forth; aq, that; 4, to thee; feva:, I send; aq, 
that which; à, thine; ae], in us (i.e., me); TH, return; sfà, 803 Tey 
home; af, not; qx, ignorant; amt, will Stai, | 

2 aeq:, a real god, or beautiful god; st, now; 37a, doud descend; 
amaa, “not returning”; wad, to the Beyond; wi, to the Supreme; 
vata, for going; wy, there; aa, or; asiq, may he lie; free; of the 
dissolution; sted, in the lap;.at4, or; v4, him (this one); TAT: Woes | 
WAT: fierce; .z:, may devour. 

- *the goad that is meditated upon. 


it x~ 
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15. O Pururavas, do not kill: yourself, do not fall, let not the harmful . 
wolves devour thee; there are, indeed, no feminine friendships,—their 
hearts are like those of the house-wolves.! 


Note: In this Rik there is a general principle indicated in the form of un- 
reliability of feminine friendships. So, Puruvaras is asked to regard this as an 
instance not of partnership with a heavenly being but a human relation. Having 
not been able to keep up theugher relation with the heavenly being he is asked 
to look at it as an ordinary human relation in which there is always an element 
-of impermanence and even fickleness. _ 

The Rik that follows, is spoken by Urvashi: 


16. When having changed my form, I moved among mortals and lived. 
(among them) four seasons of winter-nights, what I enjoyed was only a 
spark of Illumination*, once a day,—gratified even by that little (mite) 
here, I depart. . 


Note: Urvashi, an immortal Goddess, here speaks about her experience among 
mortals during her sojourn on earth. It shows the great value which later 
Indian tradition came to attach to human birth. She confesses that she had 
only a spark of Illumination in her daily so-called humdrum life; but it was 
worth it. She is satisfied with it. There is enough recompense even in ignorance 
and mortality of man to induce even divine beings to participate in his life. 


1 geeq:, O Pururavas; "m, not; qat:, thou die (may); Hr, not; aa,” 
fall; =m, not; ai, thee; a#Ta:, wolves; afrara:, injurious; 3, even; a, 
devour; 3, not; 4, indeed; =f, feminine; wenfa, friendships; afg, 
are there; amami, of the, house-wolves; gamfa, hearts; ua, 
these: ~~ | | m 
2 aq, when; faem, have changed form; sat, moved; acy, among 
mortals; aaa, I stayed; wat, nights; ae: of winter; ade, four; 
qam, of the Illumination; x4, little (drop of spark); 4a, 
once; 3 : . 
ag in the day; st, enjoyed; am, from that; va, even; g3, here - 
I; aam, gratified; auf, I depart (move); 


* or, “I ate only a drop of clarified butter everyday”, 
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17. ‘I, foremost amcnug those that shine, would master Urvashi, travelling 
- through mid-regions, she who measures the Rajas; may one generous of 
_ good-deeds stay near thee, return (for) my heart is being consumed.! 

Note: This 1s evidently spoken by Pururavas. He resolves to master Urvashi . 
and pleads that ke should be near her, particularly because kas heart is afflicted: 
It is a high human resolve with human demands mixed up with ii. The reply 


in the 18th, the last Rik, seems impersonal. è 


i 
ee a 9, 


18. O Son of Ila, these gods have spoken to thee thus: “this, thou hast ` 
become a kinsman to Death; thy progeny will sacrifice to the gods by offer- 
ring, (and) thou too, verily, will enjoy delight in that Heaven.’ 


Note: The gods at last seem to decide that Pururavas has become a kinsman 
to Death and so he can have the wide delight in heaven (not on earth); his children 
may continue the effort of retaining the contact of the gods by the sacrijice. 

It is clear that Urvashi, Vasishta and Pururavas are nor yet defintely crys- 
tallised into human personalities. The-origin and. etymology of the words shows 
 “Upgashi? as “wideness of Light and of Delight”, Vasishta as the condition Oo 

being “most full of Light or knowledge” and Pururavas, the son of man, is 

“the many voiced human being crying aloud for satisfying his desires.” Pururavas 
_ 4s spoken of in these kymns only once as Raja—a King, and there it is pene 
` who says “King of my body.” 

Vasishta, the most shining seer, who had the mystic knowledge of the two 
- worlds and knew the secret of this thousand-branched tree of liye, wished to 


1 safari, travelling through mid-regions; %ww:, of the Rajas; 

fami, one who measures; shiem, I would master; varity, 
Urvashi; afass:, Vasishtah, most full of light; 37, near; ær, thee; 
ufa, giver; gamm, of good deeds; Resm, stay; (may); traded, 
return; gi, heart; wat, to be consumed; Ñ, my. 

2 gf, thus, this; 41, thee; ìat:, gods; 34, these; 1¢:, have spoken: 
tz, O son of Ia; amt, that; $, this; vaq, this, thou; wafa, thou 
' becomest; 4437, a kinsman of Death; sar, progeny; Ñ, thine; 
tar, to the gods; aam, by the offerings; amfa, will, sacrifice; 
wai, in heaven; z, that; a4, thou; ais, even; manà, will enjoy. 

} 
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attain a higher than human birth. He wanted to be ee in the’ Aiea as. Mitra 
and Varuna saw him born, he became the Manasaputra—the mental or subtle 
progeny. of Urvashi, the Apsara. This part shows also the ancient truth behind 
the belief in several “births” of man. Physical birth is the first, common and 
animal birth. The second birth is a soul-birth. Then is the man called Doya— 
twice born. 

Urvashi in this Sukta is a shining heavenly being full of ion Light. 

In the colloquy of Pururavas and Urvashi there is open meniion of Urvashi 
leaving Pururavas, and the latter insisting on her remaining with him. She 
complains of being subjected to human impulses though she implies that she 
came among the mortals, and particularly to Pururavas, because the goddesses 
and gods wanted him to be nourished so as to secure through hin the destruction - 
of theDasyus, the anti-divine powers and the creation of great Delight, Urvashi 

came down following Pururavas’ will to make possible the creation of this great 
Delight. We must note that this “great Delight” 1s something oeren from the 
" ordinary human pleasure. — 

But Pururavas evidently seems to have failed to notice the higher origin- of 
Urvashi who had taken up the human form leaving aside her original divine one. 
He does not realise that these divine powers do not relish gross human pleasures, 
they fight shy of them. The 9th rik lays down that the ‘proper way of contacting 
these divine powers is by sacrifice and mutual conscious interchange between 
the human and the divine. The divine Powers do not reveal their bodies to the 
ordinary consciousness of man. 

Pıiruravas tries to argue that Urvashi had revealed her form to him and even 
given him a son. Urvashi makes a very emphatic reply pointing out that the 
Son would carry out the original purpose of the gods by protecting the earth 

from theDasyus. As for the rest she accuses himm of not listening to her instructions. 
She persuades him to accept her decision of departure by saying that she had 
given-back to him what he had given her—in the form of the son. As for winning 
her he had entirely failed. Pururavas then is dejected and Urvashi tries to soothe 
him by charging all women with fickleness. She even expresses what great 
satisfaction she derived by the spark of Illumination in her daily life among 
the mortals. The conditions of retaining Urvashi are not known to Pururavas. 
Human feelings, cravings and even emotional suffering would not secure Urvashi 
for the mortal. The condition’ hinted in the last Rik ts that Pururavas should 
cease to be subject to mortal consciousness. So long as he is in that ignorant con- 
dition -he can only have joy in heaven after leaving the body. If a man can 
outgrow his mortal consciousness and cease to be a “kinsman of Death” then he 
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can retain Urvashi with her; wide immortal. delight. The relation of mortal 
consciousness with this wide, immortal Bliss ċan only be temporary. Man cannot 
expect the divine Bliss to compromise with the baser elements of human nature.. 
He has to rise to the height of the higher, divine Bliss by purifying his nature; 
__ then only can he expect the Divine Bliss, and infinite Light, Urvashi,—to descend ` 
and stay with the mortal.. The conditions of success in this are°that the gods 
_ and goddesses that are born with thé mortals should dominate the life of the 
‘human being. In many places the Veda speaks of the Divine Births—births of > 
-the gods in man, e.g., ‘Ayam evaya janmane’ stomo akari’. This colloquy 
illustrates the vedic truth of the birth of the gods in man and man’s need of 
transforming his nature by his own aspiration and by the help of the divine 
beings. Then would human life manifest its highest possibility, a divine perfection. 
The Vedic age found it not possible to bring about such a change. For it, the 
human remains the kinsman of Death! It may be that the ages that have aa 
may find it ee to bring about such a consummation. 
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Famous Tales sf India by A.S. P. Ayyar, M.A., LCS. Published by 
V. Ramaswamy Sastralu & Sons, Madras 1. Price Rs. 4/- only. 
- “India is the cradle land of fable, allegory, parable and story. Nowhere 

in the ancient world did these forms of art flourish in such luxuriance and 
variety as in the land between the Himalayas and the sea. In verse and prose, 
and in mixed verse and prose, the great Sanskrit, Prakrit, and Tamil authors 
narrated many a story of surpassing wisdom, sublime import and deep 
insight into human nature.” With these words the author has introduced 
the following eleven famous tales of India: 1. Human Sacrifice Stopped. 
2. Nala and Damayanti. 3. Savitri. 4. Harischandra 5. Vikrama and 
Urvasi 6..Sakuntala 7. Udayana Vatsaraja. 8. Mahavira. 9. Bimbisara; 
to. Kovalan and Kannaki 11. Manimekalai. Most of these tales are house- 
hold stories in India, but the author has narrated them in a manner which 
creates fresh interest. The book 1s primarily intended for foreigners who 
will get from it a glimpse of the heart of India as representing humanity at 
its best. They make men near to gods and gods near to men and it is this 
aspect of Indian idealism which most impresses foreign savants. Thus the 
famousi Irish poet and critic A.E. (Russel) told the author how he was. 
thrilled by the story of.Damayanti: “Oh, the unforgettable scene when at 
her bidding the immortals sat there shadowless, with unwinking eyes 
and unfaded garlands, with their feet not touching the earth, and with no 
trace of perspiration on their foreheads.” Goethe, the greatest German 
poet said about Sankuntala: | 


“Would’st thou the young year’s blossom and the fruits of i its decline, ~ 
And all by which the soul is charmed, enraptured, feasted, fed, 
Would’st thou the earth and heaven itself in one sole word combine. 

I name thee, O Sakuntala, and all at once is said.” 


The most important tale however is that of Mahavira, the founder of. 
Jainism. The author has taken great pains to make it authentic and to give 
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a.clear view of what Jainism stands for. Though at one time both:Buddhism 
and Jainism played a great role in shaping the spiritual life of India and their 
| contribution has been deep and ijasting, Buddhism has now been practically. 
banished from India, and the. Jains are few in number, considering the vast 
population of India. Very few people in India know what Jainism is, it, is 
not regarded as a part of Hinduism. So the author has rendered a great 
‘service by showing that Jainism is not at all alien to Hinduism but that all 
the great spiritual ideas and ideals preached by the Jains are familiar to the. 
Hindus and are indeed integral parts of their own spiritual culture. But 
the author has his own reasons for selecting Mahavira for his anthology. 
He says: “Mahavitra’s life is of singular beauty and is of the greatest signi- 
ficance to the world. It often reminds us of the life of the modern Apostle 
of Non-Violence, Mahatma Gandhi, the Father of the Nation, who was 
deeply attracted by Jainism and was sometimes even mistaken for a Jain, 
though really a Vaishnavite Hindu.” But in spite of the great e‘Torts made | 
by Gandhiji, the modern man does not find much beauty in the figure of a 
naked ascetic who deliberately keeps his body dirty and full of lice as Maha-. 
vira did. Indeed even men of that time used to abuse him, throw stones at 
him and even thrash him mercilessly. The patience with which he bore all: 
this showed the greatness of his soul, but there is no reason why a man 
should deliberately look ugly in order to be a spiritual man. Beauty is a. 
divine attribute, beauty not only of the mind and soul but also of the body 
and the external behaviour. The author has chosen‘the life story of Maha- 
vira because he was an apostle of non-violence, and the world now needs ~ 
non-violence more than anything else. But the non-violence of Mahavira 
came from his deep spiritual realisation which we cannot expect of ordinary 
men; it is no use talking of non-violence uniess the mind and heart of men 
‘are ready for it; by mental will men can suppress violence, but that does not 

- remove it and it can burst out at any moment gathering tremendous force 
by that very act of suppression. That 1s what has actually happened in 
India by the long preaching of non-violence by Mahatma Gandhi. During 
his last days he had to see so much violence in India as was never before 
experienced in history, and he himself had a violent ending, ar. apostle of 
non-violence though he was. Indeed he himself had lost faizh in non- 
violence as was seen in the permission he gave to sabotage in the 1942 move- 
‘ment and his approval of the military action in Hyderabad and Kashmir. 
= Mahavira did not prescribe non-violence as a method: of political and 
economic fight as Gandhiji did, he prescribed it as a means of attaining © 
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salvation. He as well as Buddha, the. other:great.apostle~of. non-violence; 
recognised’ that there are; cases in life when for the’ worldly ‘man violence 
and war becomes a duty.. Mahavira said: “Observe Brahniacharya ‘and do: - 
not hanker. after. women. or wealth. /Then alone-can you follow .Truth: and: - 
Non-violence:and attain salvation.” We cannot expect.this of ordinary men: 
and the masses,’ thus mass satyagraha is a falsification of the great ideal: of-. 
. non-violence and it cannot be utilised for solving our eee or economic: 
~ problems.. e 
What then is the value of. the lives a great ais like Mahavira for. the 
modern age? They emphasise the fact that true spirituality does‘ not consist: 
in blindly following the Shastras and conventionally performing religious. 
rites and ceremonies; it consists in turning inward: and finding our true. 
-self which: is not the body, the mind or the ego. This self-realisation: is: 
termed. Nirvana ‘or liberation and it is essentially the teaching. of the Vedas. 
and the Upanishads as well as that of Buddha. ‘Nirvana is really the ex=, 
tinction not of existence but of our ignorance which binds.us-to the material. 
` life full of sufferings. As the people were misunderstanding and misapplying : 
the teachings of the Vedas, both Buddha and Mahavira denounced the 
Vedas and asked people to depend on their own:efforts following the teachings- 
"of-a spiritually realised personality. In a sense all great spiritual teachers: 
are rebels, they stand against the corruptions of their age which people 
take as the true dharma. But if we take the true sense of their teachings. 
we find they were not at all against the Vedas, they represented. one im- . 
portant aspect of the sanatana dharma..The real significance of the advent 
of Mahavira is well indicated in the conversation he- had with his. elder 
brother when he expressed his desire to become a. world-shunning ascetic:. 
His brother was most unwilling and said, “Brother, why not live in the. - 
world and yet not be of it? Great ones. have ‘declared this: to be possible.. 
After all,, the four Purusharthas are Dharma; Artha, Kama and Moksha.. 
Wealth and love can be indulged in so far as they are not inconsistent, with 
righteousness. or salvation.” “Never can. salvation be achieved. SO long as. 
one has got the least“attachment to Artha and Kama,” said Vardhamana 
(the former name of Mahavira). “To'try to belong to both the- worlds is 
like having one leg in heaven and one leg’on the.earth.” Here we find an: 
opposition made between heaven and earth, between spiritual life and worldly. 


life which is contrary to the Vedic ideal. This disdaining of earthly life is- `’ 


foreign to the spirit of the Vedas. “I am a-son of Earth, the soil is my 
mother,” says the Rishifin Atharva Veda (XII.1.12,44,56).. “May Earth, 
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sovereign over the past and the future, make for usa wide world.” (Ib). 
“I purify earth and heaven by the Truth.”—Rig Veda 1.133.1. Moksha or 
spiritual realisation was held as the ultimate aim of human life, but well- 
regulated satisfaction of desire (kama) and enjoyment of pleasure (artha) 
was regarded as a preparation for that. This integral ideal gave full scope 


-tò the development of worldly life and following this scheme India once 


rose to great heights in all departments of creative activity. It was men like 
Buddha and Mahavira who disturbed this ancient harmony of Indian 
culture by denouncing -worldly life and arthakaman altogether. But 
this was an inevitable development. The pull towards the lower life of 
the senses made men forget altogether the spiritual aim of Efe, dharma 


- faded and declined and men began to live almost on the level əf animals, 


It was as a reaction against this that Buddhism and Jainism came to the 
rescue of Indian spirituality. To correct one extreme it was necessary to 
go to the other extreme. Asceticism'is a great ideal, it means mastery over 
the lower nature and without this no spiritual life is possible. But true 
asceticism does not consist in external renunciation, it means inner control 
and freédom from all attachment. “When all the desires that cling to the 
heart are loosed away from it, then the mortal becomes immortal, even 
hete he possesses the Eternal.”—Brihadaranyaka Upanishad IV.4.7. In 


' order to arrive at this inner control one need not run away from life. In 


order to conquer fear we need not go to live in jungles infested with tigers 


© and cobras; life offers us plenty of dangerous situations where we can prac- 
` tise courage. We shall never conquer lust by running away from women. 


After full self-control is achieved, there is no necessity of running away 
from the world and from its beauty, love and joy. As the Gita says: “It is 
by ranging over the objects with the senses, but with senses subject to the 
self, freed from liking and disliking, that one gets into a Jarg2 and sweet 
clearness of soul and temperament in which passion and grief find no place;- 
the intelligence of such a mans rapidly established (in its proper seat). 

Gita, 2/64,65. It is this integral ideal of a full worldly life based on 
spiritual self-knowledge that is to be held before the modern world and 
not the negative ideals of Buddha or Mahavira, Renunciation is not the aim 


' but the means of arriving at spiritual life, and inner renunciation is suffi- 
'ċient for that. But as in individuals, there may at a certain stage be the 
“necessity of practising outer renunciation also when the desires and at- 


tachments are too strong for the inner practice, so also in the history of the 
race’ there comes a time when the imperfection of the present life of man 
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has to be emphasised so that man may turn towards. the spiritual quest; 
and that great purpose has been served by the sanmyasins in India. But now 
the time has come to return to the integral Vedic ideal, and the lines of 
this have been well laid in the Gita. Whatever be the historical date of the 
composition of the Gita in its present form, it comes logically after Buddha 
and Mahavira. It contains all the essential teachings of the latter, often 
using their language and terminology, but it reconciles them with the 
teachings of the Vedas and the Upanishads and holds up the Vedic ideal 
of a divine life on the earth in a new light. But before the teachings of the 
-Gita could mould the lives of the Indians, Shankara revived the negative 
ideals of Buddha and Mahavira and as he supported this by interpreting 
the Upanishads, the Brahma Sutras and even the Gita in his own way, the 
Vedi¢ harmony has not yet been recovered. To accomplish this great task 
has been the life work of Sri Aurobindo and the Mother. 
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